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Author’s Preface 


by David Bruce Hughes (Gaurahari Dasanudas Babaji) 


Structure of the Esoteric Teaching of Vedanta 


Original Undivided Veda 


Yajur-Veda 


: 


108 Principal Upanisads 


Mahabharata 
& 


Bhagavad-gita 


Jiiana-kanda Karma-kanda 


Works of 
| Vedanta-sutra [— Krsna-dvaipayana 
Upasana-kanda Vyasadeva 


Srimad-Bhagavatam 
(natural commentary) 


Brahma-sampradaya Sri-sampradaya Kumara-sampradaya Rudra-sampradaya 
Govinda-bhasya Sri-bhasya Parijata-saurabha-bhasya Sarvajfia-bhasya 
Baladeva Vidyabhusana Ramanujacarya Sri Nimbarka Visnusvami 


Vedanta-siitra is the ultimate knowledge of the Vedas. Vedic knowledge is very elevated, having issued 
forth from Maha-Visnu, the Supreme Godhead, at the time of creation. The Veddnta-sitras are 
extremely laconic, recondite and esoteric, and are thus accessible to ordinary human intelligence only 
in the context of a commentary. The natural commentary on Vedanta-siitra is the Bhagavata-Purdna or 
Srimad-Bhagavatam, written by the same author, Srila Krsna-dvaipayana Vyasadeva, Himself 
recognized as an incarnation of God in the Vedic literature. 


The story of Veddnta-siitra is narrated in the First Canto of Srimad-Bhagavatam. Vyasadeva, the 
compiler of the Vedas and Upanisads and the author of Mahabharata, after writing many sacred Vedic 
texts and dividing them among his various disciples, was feeling depressed due to the onset of evil in 
the age of Kali, the current Vedic historical period. He could see that due to faithlessness, the people in 
general would be reduced in wealth, happiness and duration of life, and would always be disturbed due 
to lack of goodness and religious principles. Thus he contemplated the Absolute Truth for the spiritual 
welfare of men in all statuses and orders of life. 


Srila Vyasadeva had unpretentiously worshiped the Vedas, the spiritual master and the altar of sacrifice 
under strict disciplinary vows. He also abided by the rulings of the scriptures and showed the import of 
disciplic succession through the explanation of the Mahabharata, by which anyone and everyone can 


see the path of religion. However, after His mature contemplation, He concluded that His 
dissatisfaction was due to the fact that He had not specifically pointed out the devotional service of the 
Lord, which is dear both to perfected beings and to the infallible Lord Himself. 


Just as Vyasadeva was regretting His defects, Vyasadeva’s spiritual master Narada reached His cottage 
on the banks of the Sarasvati. At the auspicious arrival of Sri Narada, Sri Vyasadeva got up respectfully 
and worshiped him, giving him veneration equal to that given to Brahmaji, the creator. Narada 
confirmed that Vyasadeva’s dissatisfaction was because, although He compiled the divisions of karma- 
kanda [fruitive work] in the Vedas and jidna-kanda [speculative knowledge] in the Upanisads, these 
are flawed because they identify the gross and subtle body, respectively, as objects of self-realization. 


Sri Narada concluded: “You have not actually broadcast the sublime and spotless glories of the 
Personality of Godhead. That philosophy which does not satisfy the transcendental senses of the 
Lord is considered worthless. Although, great sage, You have very broadly described the four 
Vedic principles [dharma, artha, kama and moksa], You have not described the glories of the 
Supreme Personality, Vasudeva. Those words which do not describe the glories of the Lord, 
who alone can sanctify the atmosphere of the whole universe, are considered by saintly persons 
to be like unto a place of pilgrimage for crows. Since the all-perfect persons are inhabitants of 
the transcendental abode, they do not derive any pleasure there. On the other hand, that 
literature which is full of descriptions of the transcendental glories of the name, fame, forms, 
pastimes, etc., of the unlimited Supreme Lord is a different creation, full of transcendental 
words directed toward bringing about a revolution in the impious lives of this world’s 
misdirected civilization. Such transcendental literatures, even though imperfectly composed, are 
heard, sung and accepted by purified men who are thoroughly honest.” [Srimad-Bhdgavatam 
1.5.8-11] 


Heeding the instructions of His spiritual master, Vyasadeva then sat in meditation. As He contemplated 
His task, He saw that the various misunderstandings and false doctrines invented by faulty human 
intelligence were great obstacles on the path of complete self-realization. Not wanting to break His 
meditation to write about his realizations in detail, He jotted them down concisely in the form of siitras 
and instructed them to His disciples. A siitra is a short, pithy statement of the essence of a spiritual 
truth. The swtras of Vedanta are so laconic and abstruse that their proper context and relationship are 
impossible to deduce from the sutras themselves. A commentary is required to bring them within range 
of human understanding, so Vyasadeva wrote Srimad-Bhdgavatam to expand and explain Vedanta- 
sutra. Thus the beautiful Bhagavatam is the natural commentary on Veddnta-sutra; this is explained in 
Garuda Purana:. 


artho ‘yam brahma-sutranam 
bharatartha-vinirnayah 
gayatri-bhasya-ripo ‘sau 
vedartha-paribrmhitah 


purananam sama-ripah 
saksad-bhagavatoditah 
dvadasa-skandha-yukto ‘yam 
Sata-viccheda-samyutah 
grantho ‘stadasa-sahasrah 
srimad-bhagavatabhidhah 


“The meaning of the Veddnta-siitra is present in Srimad-Bhagavatam. The full purport of the 
Mahabharata is also there. The commentary of the Brahma-gayatri is also there and fully 
expanded with all Vedic knowledge. Srimad-Bhagavatam is the supreme Purdna, and it was 


compiled by the Supreme Personality of Godhead in His incarnation as Vyasadeva. There are 
twelve cantos, 335 chapters and eighteen thousand verses.” 


The questions raised in the beginning of Vedanta-siitra are answered in the beginning of Srimad- 
Bhagavatam: 


janmdady asya yatah 


“Now, therefore, one should desire to inquire about the Brahman. Brahman is He from Whom 
everything emanates.” [Vedanta-sutra 1.1.1-2] 


om namo bhagavate vasudevaya 
janmdady asya yato 'nvaydd itaratas carthesv abhijsah svarat 


“O my Lord, Sti Krsna, son of Vasudeva, O all-pervading Personality of Godhead, I offer my 
respectful obeisances unto You. I meditate upon Lord Sri Krsna because He is the Absolute 
Truth and the primeval cause of all causes of the creation, sustenance and destruction of the 
manifested universes.” [Srimad-Bhdgavatam 1.1.1] 


Thus if we want to understand the real purport of Veddnta-siitra, we must study Srimad-Bhagavatam. 
Of course there are many other commentaries, most prominently those by the great @caryas of the four 
Vaisnava lineages, such as Ramanujacarya and Madhvacarya. The commentary of the Gaudiya 
Vaisnavas, the lineage descended from Lord Sri Caitanya Mahaprabhu in which we have the great good 
fortune to be an initiate, is the Govinda-bhdsya of Srila Baladeva Vidyabhiisana, which is solidly based 
on the revelations of Srimad-Bhdgavatam. The story of the extraordinary appearance of Govinda- 
bhasya is as follows: 


In the eighteenth century Srila Visvanatha Cakravarti Thakura and Baladeva Vidyabhiisana were the 
custodians of the treasure of Lord Caitanya’s teachings and were worshiping Lord Govinda. They were 
challenged by an opposing group, the Ramanandis, to produce a commentary on Vedanta or forfeit their 
integrity as gurus and their right to worship the Deity. It is customary for an Gcarya to establish his 
sampradaya on the basis of a Vedanta-siitra commentary. Since the followers of Lord Caitanya accept 
the Srimad-Bhagavatam as the natural commentary on Vedanta-siitra, there was no need to compile 
another. However, to defeat their opponents, Baladeva Vidyabhisana produced a commentary by 
hearing it directly from the Deity Sri Govinda. Govindaji appeared in a dream to Baladeva 
Vidyabhisana and told him that He would dictate the proper commentary to him. So Govinda-bhasva 
was written in a short time and presented in the assembly of the king and representatives of the Sri- 
sampradaya in Jaipur. They were dumbstruck by this exposition and offered to become Baladeva 
Vidyabhtisana’s disciples. However, he refused out of his sincere humility. In the pages of Govinda- 
bhasya Baladeva authenticated the Gaudiya sampraddaya s connection with the line of Madhvacarya, 
coming through Laksmipati Tirtha, Madhavendra Puri and Isvara Puri. 


This Govinda-bhasya is the basis of the present work. It was first translated into English in 1912 by the 
Bengali scholar Srisa Chandra Vasu and published in Benares. Later on our Godbrother Kusakratha 
Prabhu produced a fragmentary translation in the style of Srila Prabhupada. Both of these works 
furnish the source material for this book. Vasu’s translation is particularly valuable for its extended 
references from the Upanisads. However, I have added many additional quotations from my spiritual 
master Srila Prabhupada’s books, especially Srimad-Bhagavatam, as well as explanatory sections 
where I link the topics of each Adhikarana with issues of importance familiar to contemporary thought. 


The purpose of this book is to fulfill my spiritual master Srila Prabhupada’s instructions regarding the 
process of authorizing initiating spiritual masters in his line. He wrote: 


“So you have now taken charge of the sunrise of New Vrindaban. Our program is there for 
constructing seven temples. One Rupanuga Vidyapitha—that is a school for educating 
brahmanas and Vaisnavas. We have enough of technological and other types of educational 
institutions, but perhaps there is none where actual brahmanas and Vaisnavas are produced. So 
we will have to establish an educational institution for that purpose. 


“A first examination will be held sometimes next January on Bhagavad-gita As It Is, and those 
passing will have the degree of Bhakti-sastri. Next year we will hold an examination on 
Srimad-Bhagavatam, and the person who passes will have the title Bhakti-vaibhava. And the 
next year we shall hold an examination on Teachings of Lord Caitanya, Nectar of Devotion and 
Vedanta Sutra, and those who will successfully pass will be awarded with the title of 
Bhaktivedanta. By 1975, all of those who have passed all of the above examinations will be 
specifically empowered to initiate and increase the number of the Krishna Consciousness 
population.” [letter to Kirtanananda Swami, 12 January 1969] 


Unfortunately, due to the immaturity of Srila Prabhupada’s disciples, these instructions were never 
carried out. Yet they remain the only unambiguous written instructions detailing the qualifications for 
initiating spiritual masters in succession from Srila Prabhupada for his worldwide movement. At the 
time of writing, none of the initiating gurus in succession from Srila Prabhupada have satisfied this 
requirement, except for our humble self. If as Srila Prabhupada himself predicted, our movement is to 
remain the source of Vedic spiritual authority on this planet for the next 10,000 years, then it must be 
based solidly on the conclusions of the Vedas as expressed in Veddnta-siitra. 


Therefore there is a great need in the international society of devotees for a contemporary English 
edition of Vedanta-siitra, to serve as a textbook for study by those who would follow Srila 
Prabhupada’s clear instructions for authorizing initiating spiritual masters. For as stated in Vedanta- 
sutra itself, an authentic guru is not an mere official of a religious organization appointed by his peers 
through some political process, but a fully self-realized soul in intimate relationship with the Supreme 
Lord Himself. Only someone who has attained direct personal darsana of the Lord is qualified to write 
about exalted subjects such as Vedanta-stitra, for only such a person has actual personal experience of 
the topics discussed in the text. 


Our qualification for this work is due to the confidential instructions received from Srila Prabhupada, 
through his beloved sister Pishima, at the time of his passing from this world. Srila Prabhupada warned 
me that there would be many problems in ISKCON, the society that he founded, and that I should leave 
ISKCON and work independently and quietly for 25 years. Then, he told me, I should begin to preach 
and reveal everything, and that Lord Govinda would protect me. Now by the great blessings of my 
spiritual master, the inconceivable mercy of the Lord, and the selfless support and service of my 
dedicated disciples Uddhava, Florian, Neville, Conor, Carl and many more, all this is gradually coming 
to pass. 


My spiritual master Srila Prabhupada is an ocean of mercy. He deeply studied, understood and realized 
Baladeva Vidyabhisana’s Govinda-bhasya, and based his own writing and preaching work solidly on 
its exalted ontological platform and vast scope. Whatever I have been able to understand, realize and 
write about spiritual life and especially Veddnta-siitra is due only to his blessings. Therefore I offer my 
obeisances unto him, for whatever success we may have in presenting Veddnta-sutra is by His Divine 
Grace alone. 


David Bruce Hughes (Gaurahari Dasanudas Babajt) 
Esoteric Teaching Seminars Master Course Retreat 
Village of Benito Juarez, 


Veracruz, Mexico 
June 4, 2008 


Introduction to Vedanta-sutra 


satyam jnanam anantam 
brahma-sivadi-stutam bhajad-ripam 
govindam tam acintyam 

hetum adosam namasyamah 


“Lord Govinda is the Supreme Brahman, the absolute transcendental reality. He is 
transcendental knowledge. He is the original cause of all causes. He is limitless and faultless. 
Lord Siva and all the demigods praise Him. The devotees worship His transcendental form. We 
offer our respectful obeisances unto Him.” 


sutramsubhis tamamsi 

vyudasya vastiuni yah pariksayate 
Sa jayati satvavataye 

harir anuvrtto nata-presthah 


“All glories to Srila Vyasadeva, the son of Satyavati. Vyasadeva is the incarnation of Lord 
Hari, and He is very dear to the devotees. With the effulgence of His Vedanta-stitra He has 
dispelled the darkness of ignorance and revealed the truth.” 


During the Dvapara-yuga the Vedas were destroyed. The Supreme Personality of Godhead, responding 
to the prayers of Lord Brahma and the other bewildered demigods, appeared as Krsna Dvaipayana 
Vyasa, restored the Vedas, divided them into parts, and composed the Vedanta-stitra in four sections to 
explain them. This is described in the Skanda Purana. 


At that time many fools propounded various misinterpretations of the Vedas. Some said that the highest 
goal of life was to act piously in order to reap the benefits of good karma. Some said that Lord Visnu is 
Himself bound by the laws of karma. Some maintained that the fruits of good karma, such as residence 
in svarga [the upper material planets] were eternal. Some said the jzvas [individual living entities] and 
prakrti [material energy] acted independently, without being subject to any higher power, or God. 
Some said the jivas [individual living entities] are actually the Supreme Brahman [God], and that the 
jivas are simply bewildered about their identity, or that the jrvas are a reflection of God, or separated 
fragments of God. Some said that the jiva becomes free from the cycle of repeated birth and death 
when He understands his real identity as the perfectly spiritual Supreme Brahman [God]. 


Vedanta-siitra presents and then refutes all these misconceptions, and establishes Lord Visnu as 
supremely independent, the original creator and cause of all causes, omniscient, the ultimate goal of 
life for all living entities, the supreme religious principle and the supreme transcendental knowledge. 


The Vedanta-stitra describes five tattvas [principal ontological categories of existence]: 1. zsvara [the 
Supreme Personality of Godhead]; 2. jiva [the individual living entity, or spirit soul]; 3. prakrti 
[matter]; 4. kala [time]; and 5. karma [action]. The isvara or Supreme Lord is omniscient, but the jiva 
soul has only limited knowledge. Still, both are eternal beings, are aware of the spiritual reality, and 
have a variety of spiritual qualities. Both are alive, have personality, and are aware of their own 
identity. 


At this point someone may object: “In one place you have said that the Supreme Godhead is 
omniscient, and in another place you have said that He is knowledge itself. This is a contradiction, for 


the knower and the object of knowledge must be different. They cannot be the same." 


To this objection I reply: Just as a lamp is not different from the light it emanates, and its light reveals 
not only other objects but also itself by its luminescence, in the same way the Supreme Personality of 
Godhead is simultaneously the supreme knower and the supreme object of knowledge. There is no 
contradiction inherent in the concepts that God is pure consciousness, and at the same time Self- 
conscious. 


Now let us consider the five tattvas or ontological categories of existence given above. 


1. ISsvara or the one Supreme Personality of Godhead is supremely independent. He is the master 
of all potencies. He creates the universe, then enters and controls it. He arranges for the material 
suffering and enjoyment of the living entities residing in material bodies through the laws of 
karma, and awards ultimate liberation to qualified individual spirit souls [j7vas]. Although He is 
one, He manifests in many forms. They who understand the transcendental science maintain 
that although He is one and indivisible, He is not different from His innumerable transcendental 
forms and qualities. Although He cannot be perceived by the material senses, He can be 
perceived by bhakti [devotional service]. He is changeless. He reveals His own blissful spiritual 
form to His devotees. 


2. The many jivas [individual spirit souls] are situated in different conditions of existence. Some 
are averse to the Supreme Personality of Godhead, and turn their faces from Him. Such jivas are 
bound by material illusion. Other jivas are friendly to the Supreme Personality of Godhead, and 
turn their faces to Him. These j7vas become free from the bondage of material illusion, which 
hides both the Supreme Lord’s form and His qualities, and in this way they become able to see 
the Supreme Personality of Godhead face-to-face. 


3. Prakrti [material nature] is the total material nature, consisting of the three modes: goodness, 
passion and ignorance. Prakrti is known by many names, such as tamah [ignorance] and maya 
[illusion]. When the Supreme Personality of Godhead glances at prakrti, she becomes able to 
perform her various duties. Prakrti is the mother of many variegated material universes. 


4. Kala [time] is the origin of past, present, future, simultaneity, slowness, quickness, and many 
other similar states. Kala is divided by the Vedic literature into many different units, from the 
extremely brief ¢ruti [about 0.0006 second] to the extremely long parardha [50 years of Lord 
Brahma, or about 155,100,000,000 terrestrial years]. Turning like a wheel, time is the cause of 
repeated creation and annihilation of the universes. Time is an unconscious, unintelligent 
substance; unlike the three previous fattvas, it is not a person. 


These four tattvas [isvara, jiva, prakrti, and kala] are eternal. This is confirmed by the following 
scriptural quotations: 


aham evdsam evagre 
ndnyad yat sad-asat param 
pascdd aham yad etac ca 
yo 'vasisyeta so 'smy aham 


“Brahma, it is I, the Personality of Godhead, who was existing before the creation, when there 
was nothing but Myself. Nor was there the material nature, the cause of this creation. That 
which you see now is also I, the Personality of Godhead, and after annihilation what remains 
will also be I, the Personality of Godhead.” [Srimad-Bhadgavatam 2.9.33] 


sad eva saumyedam agra Gsit 


“My dear saintly student, please understand that the Supreme Personality of Godhead is 
eternal. He is existed before the manifestation of this universe.” [Chandogya Upanisad 6.2.1] 


nityo nityanadm cetanas cetananam 

eko bahtinam yo vidadhati kaman 

tam pitha-gam ye 'nupasyanti dhirdas 

tesam Santih sasvati netaresam 

“Of all the eternal living entities, one [the Supreme Personality of Godhead] is the supreme 
eternal. Of all conscious entities one [the Supreme Personality of Godhead] is the supreme 
conscious entity who supplies the needs of everyone else. The wise souls who worship Him in 


His abode attain everlasting peace. Others cannot.” [Svetasvatara Upanisad 6.13 and Katha 
Upanisad 2.2.13] 


gaur anddy anantavati 

“Prakrti is like a cow who was never born and never dies.” [Culika Upanisad, Mantra 5| 
aham evaksayah kalo 

“T am time, which is certainly inexhaustible.” [Bhagavad-gita 10.33] 


The jivas, prakrti, and kala are subordinate to isvara, and subject to His control. This is confirmed by 
the following statement of Svetasvatara Upanisad [6.16]: 


sa visva-krd visva-vid Gtma-yonir 
jnah kala-karo guni sarva-vid yah 
pradhana-ksetrajna-patir gunesah 
samsara-moksa-sthiti-bandha-hetuh 


“The Supreme Personality of Godhead [7svara] is the creator of the material universes. He is 
the creator of everything that exists within the universes. He is the father of all living entities. 
He is the creator of time. He is full of all transcendental virtues. He is omniscient. He is the 
master of pradhana [the unmanifest material nature]. He is the master of the gunas [three 
modes of material nature]. He is the master of the individual spirit souls residing in material 
bodies [Asetrajna]. He imprisons the conditioned souls in the material world, and He also 
becomes their liberator from bondage.” 


5. Karma [the result of fruitive action] is not a conscious, living person. It is the mechanical 
material principle of cause and effect. Although no one can trace out its beginning, it has a 
definite end at some point in time; therefore it is not eternal, and that is our hope of deliverance. 
It is known by the name adrsta [the unseen hand of fate] and many other names such as destiny, 
fortune, etc. 


These four [jiva, prakrti, kala, and karma] are all potencies of isvara, the supreme master of all 
potencies. Because everything that exists is the potency of the Supreme, the Vedic literatures declare: 
“Only Brahman exists, and nothing is separate from Him.” This fact is nicely explained in the four 
Adhyayas [divisions] of the Veddnta-siitra. In the Srimad-Bhagavatam, which is the perfect 
commentary on Vedanta-siitra, the Supreme isvara and His potencies are described in the following 
words: 


bhakti-yogena manasi 
samyak pranihite ‘male 
apasyat purusam purnam 
mayam ca tad-apasrayam 


“Thus he fixed his mind, perfectly engaging it by linking it in devotional service [bhakti-yoga] 
without any tinge of materialism, and thus he saw the Absolute Personality of Godhead along 
with His external energy, which was under full control.” 


yaya sammohito jiva 
atmanam tri-gunatmakam 
paro ‘pi manute ‘nartham 
tat-krtam cabhipadyate 


“Due to this external energy, the living entity, although transcendental to the three modes of 
material nature, thinks of himself as a material product and thus undergoes the reactions of 
material miseries.” 


anarthopasamam saksad 

bhakti-yogam adhoksaje 

lokasyajanato vidvams 

cakre sdtvata-samhitam 

“The material miseries of the living entity, which are superfluous to him, can be directly 
mitigated by the linking process of devotional service. But the mass of people do not know 
this, and therefore the learned Vyasadeva compiled this Vedic literature, which is in relation to 
the Supreme Truth.” [Srimad-Bhagavatam 1.7.4-6] 


dravyam karma ca kalas ca 
svabhavo jiva eva ca 
yad-anugrahatah santi 

na santi yad-upeksaya 


“One should definitely know that all material ingredients, activities, time and modes, and the 
living entities who are meant to enjoy them all, exist by His mercy only, and as soon as He 
does not care for them, everything becomes nonexistent.” [Srimad-Bhagavatam 2.10.12] 


That Srimad-Bhdgavatam is the commentary on Vedanta-siitra is confirmed by the following statement 
of Garuda Purana: 


artho ‘yam brahma-sutranam 
“Srimad-Bhagavatam is the commentary on Veddnta-siitra.” 


An Adhikari or person who is qualified to study Vedanta-sitra is one whose heart is peaceful, pure, 
self-controlled, pious, and free from material desires, who is eager is associate with saintly devotees, 
who has faith in the Lord and the scriptures, who is eager to discharge his religious duties, and who is 
decorated with saintly qualities, is qualified to study the scriptures and strive after Brahman. 


The Sambandha or relationship expressed in Veddanta-sutra is that the scriptures describe Brahman, and 
Brahman is the object described in the scriptures. The Visaya or subject matter of Veddanta-sititra and 
other Vedic scriptures is the description of Brahman as the Supreme Personality of Godhead, whose 
form is eternal, full of knowledge and bliss, who is the master of unlimited inconceivable potencies, 
and who possesses unlimited pure, transcendental attributes. The Prayojana or result of properly 
understanding the Veddnta-siitra and other Vedic scriptures is that the spiritual aspirant becomes free 
from all material imperfections, and able to see the Supreme Brahman, the Personality of Godhead, 
face-to-face. 


The Vedanta-siitra, which consists of aphorisms revealing the method of understanding Vedic 
knowledge, is the concise form of all Vedic knowledge. It begins with the words athato brahma 


meant for this purpose, and therefore the Veddanta-sutra very concisely explains the human mission. 
This is confirmed by the words of the Vayu and Skanda Puranas, which define a sutra as follows: 


alpaksaram asandigdham sara-vat visvato-mukham 
astobham anavadyam ca sttram sitra-vido viduh 


“A sitra is a compilation of aphorisms that expresses the essence of all knowledge in a 
minimum of words. It must be universally applicable and faultless in its linguistic 
presentation.” 


Anyone familiar with such sitras must be aware of the Veddnta-sutra, which is well known among 
scholars by the following additional names: [1] Brahma-sitra, [2] Sariraka, [3] Vvasa-siitra, [4] 
Badarayana-sutra, [5| Uttara-mimamsda and [6] Vedanta-darsana. 


There are four sections [Adhyayas] in the Vedanta-siitra, and there are four divisions [pddas] in each 
chapter. Therefore the Veddanta-sitra may be referred to as sodasa-pdda, or sixteen divisions of 
aphorisms. The theme of each and every division is fully described in terms of different subject matters 
[adhikaranas |, which have five divisions technically called pratijnd [declaration], hetu [cause], 
udaharana [example], upanaya [bringing closer] and nigamana [scriptural quotes]. Every theme must 
necessarily be explained with reference to pratijnd, or a solemn declaration of the purpose of the 

which indicates that this book was written with the solemn declaration to inquire about the Absolute 
Truth. Similarly, each adhikarana in Veddanta-sitra displays all five syllogistic parts: the theme must be 
declared [pratijia] and any objections or counter-arguments discovered and counteracted, reasons must 
be expressed [hetu], examples must be given in terms of various facts [udaharana], the theme must 
gradually be brought nearer for understanding [upanaya], and finally it must be supported by 
authoritative quotations from the Vedic sastras [nigamana]. 


According to the great dictionary compiler Hemacandra, also known as Kosakara, Vedanta refers to the 
purport of the Upanisads and the Brahmana portion of the Vedas. Professor Apte, in his dictionary, 
describes the Brahmana portion of the Vedas as that portion which states the rules for employment of 
hymns at various sacrifices and gives detailed explanations of their origin, sometimes with lengthy 
illustrations in the form of legends and stories. It is distinct from the mantra portion of the Vedas. 
Hemacandra says that the supplement of the Vedas is called the Vedanta-siitra. Veda means knowledge, 
and anta means the end. In other words, proper understanding of the ultimate purport of the Vedas is 
called Vedanta knowledge. Such knowledge, as given in the aphorisms of the Veddanta-sitra, must be 
supported by the Upanisads. 


According to learned scholars, there are three different sources of knowledge, which are called 
prasthana-traya. According to these scholars, Vedanta is one of such sources, for it presents Vedic 
knowledge on the basis of logic and sound arguments. In the Bhagavad-gita [13.5] the Lord says, 


rsibhir bahudha gitam 
chandobhir vividhaih prthak 
brahma-siitra-padais caiva 
hetumadabhir viniscitaih 


“That knowledge of the field of activities and of the knower of activities is described by various 
sages in various Vedic writings—especially in the Vedanta-sutra—and is presented with all 
reasoning as to cause and effect.” 


In the Vedic literature there are three divisions of transcendental knowledge, called prasthdna-traya. 
Knowledge which is proved by Vedic instruction like the Upanisads is called sruti-prasthana. 


Authoritative books indicating the ultimate goal and written by liberated souls like Vyasadeva—for 
example, Bhagavad-gita, Mahabharata and the Puranas, especially Srimad-Bhagavatam, the Mahda- 
Purana—are called smrti-prasthana. From Vedic literatures we understand that the Vedas originated 
from the breathing of Narayana. Vyasadeva, who is an incarnation of the power of Narayana, has 
compiled the Veddanta-sitra. Therefore the Vedanta-siitra is known as nyaya-prasthana, the Upanisads 
are known as sruti-prasthdna, and the Gita, Mahabharata and Puranas are known as smrti-prasthana. 
All scientific knowledge of transcendence must be supported by sruti, smrti and a sound logical basis 
[nyaya]. 

It is said that both the Vedic knowledge and the supplement of the Vedas called the Satvata-pancardatra 
emanated from the breathing of Narayana, the Supreme Personality of Godhead. The Veddnta-siitra 
aphorisms were compiled by Srila Vyasadeva, a powerful incarnation of Sri Narayana. The Narada- 
paiicardtra, a directory of devotional service, and Veddnta-siitra express the same opinions. Sri 
Caitanya Mahaprabhu therefore confirms that there is no difference in opinion between the two, and He 
declares that because the Veddnta-siitra was compiled by Srila Vyasadeva, it may be understood to 
have emanated from the breathing of Sri Narayana. Srila Bhaktisiddhanta Sarasvati Thakura comments 
that while Vyasadeva was compiling the Vedanta-sitra, seven of his great saintly contemporaries were 
also engaged in similar work. These saints were Atreya Rsi, ASmarathya, Audulomi, Karsnajini, 
Kasakrtsna, Jaimini and Badart. In addition, it is stated that Parasari and Karmand1-bhiksu also 
discussed the Vedanta-sitra aphorisms before Vyasadeva. 


As mentioned above, the Veddanta-sitra consists of four Adhyayas or sections. The first two Adhyayas 
discuss the relationship of the living entity with the Supreme Personality of Godhead. This is known as 
sambandha-jnana, or knowledge of the relationship. The third Adhyaya describes how one can act in 
his relationship with the Supreme Personality of Godhead. This is called abhidheya-jnana. The 
relationship of the living entity with the Supreme Lord is described by Sri Caitanya Mahaprabhu: 
Jivera ‘svartipa’ haya krsnera ‘nitya-dasa’. “The living entity is an eternal servant of Krsna, the 
Supreme God.” [$77 Caitanya-caritamrta, Madhya-lila 20.108] Therefore, to act in that relationship 
one must perform sddhana-bhakti, or the prescribed duties of service to the Supreme Personality of 
Godhead. This is called abhidheya-jnana. The fourth Adhyaya describes the result of such devotional 
service [prayojana-jndana]. This ultimate goal of life is to go back home, back to Godhead. The words 
anavrttih sabdat in the Vedanta-siitra indicate this ultimate goal. 


Srila Vyasadeva, a powerful incarnation of Narayana, compiled the Vedanta-siitra, and in order to 
protect it from unauthorized commentaries, he personally composed Srimad-Bhdgavatam on the 
instruction of his spiritual master, Narada Muni, as the original commentary on the Veddnta-sutra. 
Besides Srimad-Bhdgavatam, there are commentaries on the Vedanta-siitra composed by all the major 
Vaisnava dcaryas, and in each of them devotional service to the Lord is described very explicitly. Only 
those who follow Sankara’s commentary have described the Vedanta-siitra in an impersonal way, 
without reference to visnu-bhakti, or devotional service to the Lord, Visnu. Generally people very much 
appreciate this Sariraka-bhdsya, or impersonal description of the Vedanta-siitra, but all commentaries 
that are devoid of devotional service to Lord Visnu must be considered to differ in purport from the 
original Vedanta-siitra. In other words, Lord Caitanya definitely confirmed that the commentaries, or 
bhasyas, written by the Vaisnava dcaryas on the basis of devotional service to Lord Visnu, and not the 
Sariraka-bhasya of Sankaracarya, give the actual explanation of the Vedanta-siitra. 


The Vedic literature is not open to unauthorized speculative misinterpretation to support our pet 
theories; it gives the following guidelines for interpretation of difficult or ambiguous Sanskrit verses: 
upakramopasamharav abhyaso ‘pirvata-phalam 
artha-vadopapatti ca lingam tatparya-nirnaye 


“The beginning, the ending, what is repeated again and again, what is unique and novel, the 
general purpose of the book, the author’s statement of his own intention, and appropriateness 
are the factors to consider in interpretation of obscure passages.” 


If we apply these criteria, called samanvaya, to interpreting difficult passages in the Vedic literature, 
we clearly see that the Vedas consistently describe the Personality of Brahman and the individual 
conscious living entity as two distinct entities. For example, let us analyze the following passage from 
Svetasvatara Upanisad [4.6-7] in the light of the above six criteria: 


dva suparnd sayuja sakhaya samanam vrksam parisasvajdate 
tayor anyah pippalam svadv atty anasnann anyo ‘bhicakasiti 


“The individual living entity and the superconscious living entity, Brahman or the Personality 
of Brahman, are like two friendly birds sitting on the same tree. One of the birds [the individual 
living entity] is eating the fruit of the tree [the sense gratification afforded by the material 
body], and the other bird [the superconscious living entity] is not trying to eat these fruits, but is 
simply watching His friend.” 


samane vrkse puruso nimagno ‘nisaya socati muhyamanah 
justam yada pasyati anyam isam asya mahimdnam iti vita-sokah 


“Although the two birds are on the same tree, the eating bird is fully engrossed with anxiety and 
moroseness, bewildered by his own ignorance as the enjoyer of the fruits of the tree. But if in 
some way or other he turns his face to his eternal friend Brahman and knows His glories, at 
once the suffering bird becomes free from all anxieties.” 


In this passage, the upakrama [beginning] is dvd suparna [two birds]; the upasamhara [ending] is 
anyam isam [the other person, who is Brahman or the Personality of Brahman]; the repeated feature is 
the word anya [the other person], as in the phrases tayor anyo ‘snan [the other person does not eat] and 
anyam isam [he sees the other person, who is the Supreme Brahman]. The apurvata [unique feature] is 
the relationship between the individual conscious living entity and the Supreme Brahman, which 
cannot be understood without the revelation of the Vedic scripture; the phalam [object or general 
purpose of the passage] is vita-sokah [the individual conscious living entity becomes free from 
suffering by seeing Brahman]. The artha-vada [author’s statement of his own intention] is mahimanam 
eti [one who understands the Supreme Brahman becomes glorious] and the upapatti [appropriateness | 
is anyo ‘nasan [the other person, the Supreme Brahman, does not eat the fruits of material happiness 
and distress]. 


By carefully analyzing this passage, we see that in all six points of interpretation, it teaches the 
difference between the jiva and Brahman. One can analyze many other passages from Vedic literatures 
in the same way, and one may clearly understand the difference between the Personality of Brahman 
and the individual living entity. As we present the swtras, we will analyze each one in detail according 
to the principles of samanvaya, providing a wealth of detailed quotations from the original Vedic 
literature and showing their correct interpretations. 


The Structure of Vedanta-sutra 


The structure of Vedanta-sutra consists of four divisions called Adhyayas; each Adhyaya has four parts 
called Padas; each Pada contains several Adhikaranas, or topics; each Adhikarana contains one or more 
sutras. 


Adhikaranas—Vedic syllogisms—consist of five parts: 1. visaya [thesis, or statement]; 2. samsaya [the 
arisal of doubt in the tenability of the statement]; 3. purvapaksa [presentation of an antithetical view 


opposing the original statement] 4. siddhdanta [determination of the actual truth, the final Vedic 
conclusion, in the form of a sitra], and 5. sangati or consistency. 


Sangati requires that each Adhikarana remain harmonious with the Vedic literature. The sangati of an 
Adhikarana is of four kinds: 


+ sastra-sangati [confirmation of the final conclusion established by quoting from the Vedic 
scriptures]; 


- adhydya-sangati [consistency with the theme or subject of the whole Adhyaya]; 
+ pdda-sangati [consistency with the entire Pada]; 
* adhikarana-sangati [consistency with previous and subsequent Adhikaranas]. 


The subject of the entire Veddanta-sitra, and indeed the entire Vedic literature, is Brahman; therefore to 
maintain sastra-sangati, the interpretation of each sutra must remain consistent with the subject of 
Brahman. Each Adhyaya in Vedanta-sutra has a particular topic. 


- The First Adhyaya explains that Brahman is the subject matter discussed in all Vedic literatures. 


- The Second Adhyaya explains that all Vedic literatures, although variegated, do not actually 
contradict each other; they present the same conclusion. 


- The Third Adhyaya describes how to attain Brahman 
- The Fourth Adhyaya explains the result of attaining Brahman. 


Therefore to maintain adhydya-sangati, each passage must remain consistent with the theme of its 
Adhyaya. Maintaining pdda-sangati is similar; each Adhikarana must show consistency with the theme 
of the Pada in which it appears. 


Besides these three kinds of sangati, adhikarana-sangati shows that each Adhikarana is consistent with 
the preceding and following Adhikaranas. Each of the Adhikaranas in a particular Pada leads to the 
next through a particular association, relationship or progression of thoughts. Adhikarana-sangati is 
thus of six kinds: 


- daksepa-sangati [objection] 

- drstanta-sangati [illustration] 

+ prati-drstanta-sangati [counter-illustration] 
+ prasanga-sangati [incidental illustration] 

- utpatti-sangati [introduction] 

* apavdda-sangati [exception] 


We will note the type of adhikarana-sangati at the beginning of each Adhikarana. 


The Domain and Nomenclature of Absolute Truth 


“Now, therefore, one should inquire about Brahman.” [Vedanta-sutra 1.1.1] 


The first principle of Vedanta is to inquire into Absolute Truth. Absolute Truth, for the purpose of this 
discussion, is defined as the source from which everything emanates, or Brahman. 


The domain of inquiry into Absolute Truth of Vedanta is therefore, in the broadest sense, the field of 
ontology or the study of origins. Absolute Truth corresponds to absolute existence, which is the source 
of the relative existence described by relative truth. Since Absolute Truth is eternal, it exists a priori 
and a posteriori relative, limited, temporary existence and relative truth. 


Relative truth describes relative existence as a thing in itself, without reference to Absolute Truth. 
Absolute Truth describes absolute existence, and can also describe relative existence in the context of 
its proper relation to absolute existence. Absolute Truth therefore is unconditional, all-inclusive and 
self-referential, whereas relative truth is exclusive, conditional, and dependent for its meaning on the 
constantly changing conditions of relative existence. 


Everything we experience in relative existence has its source in Absolute Truth. Therefore although 
Absolute Truth is by definition unary and undifferentiated, one without a second, it also contains all 
attributes of relative existence, including multiplicity, illusion, emanation, energy, form, activity, 
individuality, personality, identity, desire, consciousness, perception, variety, cause and effect, and 
paradoxically, also contains all the opposite qualities. 


All qualities originate in Absolute Truth, which has no qualities and all qualities simultaneously. After 
all, the source of everything must contain the qualities and substance of all that emanates from it, and at 
the same time is beyond all such qualitative and quantitative distinctions. This is certainly paradoxical. 
Yet in Absolute Truth, these attributes are eternal and unchanging, while in relative existence they are 
temporary and always in a state of flux. 


Absolute Truth is often called ‘spiritual,’ in contradistinction to relative material existence. But this 
label is itself relative since it is defined in terms of relative, material existence. Therefore we use the 
term Absolute Truth to refer to the eternal source from which everything emanates. 


Material science, speculative philosophy and ordinary theology limit their scope of inquiry to varying 
degrees of relative truth. Only Vedanta actually treats the science of Absolute Truth in detail. Vedanta is 
therefore beyond the limitations of the domains of mundane science, philosophy and sectarian 
theology, for it deals with Absolute Truth on its own level, rather than attempting to extrapolate from 
relative truth, which of course can only generate more relative truth. 


Material science is especially limited in its ability to describe consciousness; since consciousness is an 
absolute factor, the language of mathematics has no way to quantify it except for zero and infinity. 
Philosophy and psychology attempt to deal with consciousness indirectly by analyzing it in terms of 
mental phenomena or systems of morality and ethical values. None of these relative disciplines makes 
any real attempt to embrace the paradoxes of Absolute Truth, or treat consciousness as a fundamental 
substance. Therefore anyone who wants to understand consciousness, the most primary and 
fundamental fact of our existence, must approach Absolute Truth through the study of Vedanta. 


Qualifications of the student 


Vedanta begins from the assumption that the student is in a position to inquire into the domain of 
Absolute Truth. This does presuppose certain conditions. The student should be intelligent and sincere, 
well-versed in the literature of ontological inquiry in general, and Vedic lore in particular. He should be 
moral and ethical in the ordinarily accepted meaning of the terms, and be inclined by nature to 
goodness, truthfulness and appreciation of the ontological and aesthetic value of Absolute Truth. 


The successful aspirant should also possess purity of mind and heart. This means he should be free 
from the desire for material gain, and have transcended lust, greed, anger, pride, envy and the desire for 
dominating others. He should be a pure vegetarian, free from intoxication, illicit sexual habits and 
gambling. 


While mundane scholars and theologians scoff at these requirements for purity, they cannot follow 
them; nor can they properly understand or explain Vedanta or Absolute Truth, let alone realize it within 
themselves. The standards of purity are requisites for spiritual initiation into the Vedic guru-disciple 
lineage, precisely because they prepare one to realize Absolute Truth. In practice, no one can maintain 
such high standards of purity without the personal instruction of a self-realized soul. 


Therefore the most important qualification is that the aspiring student of Vedanta must be in association 
with a pure soul who has realized Absolute Truth himself, who can initiate and instruct the student by 
example in the practices and lifestyle required to realize Absolute Truth. Since such realization requires 
complete concentration of purpose and energy, one must be ready to renounce all activities motivated 
by relative gain and material enjoyment, and devote oneself fully to Vedanta for the duration of the 
apprenticeship. 


The student must understand that working in the relative conception of life, including study of religious 
literature, and even ordinary academic or theological study of Vedanta, will not lead him to the desired 
goal of self-realization and unlimited happiness attainable through proper study of Vedanta. In fact, 
without the esoteric practices of the Absolute Truth, no one can realize Vedanta. The Vedanta 
philosophy only provides a transcendental contextual framework in which to hold and evaluate the 
experiences of direct practice of Absolute Truth. 


The esoteric school of the teacher of Vedanta is an extension of Absolute Truth in the relative material 
world. It partakes of the absolute qualities of Absolute Truth, but these qualities are only reflected, not 
innate. The school of Vedanta is the form; Absolute Truth is the essence. Without the essence, the form 
is useless. Without the self-realized teacher, the school is simply another relative manifestation, for the 
teacher is the representative of Absolute Truth. The student must be careful not to confuse the form 
with the essence. The great value of association with a self-realized soul is described in the following 
statement of Bhagavad-gita [4.34]: 


tad viddhi pranipatena pariprasnena sevayd 
upadeksyanti te jnanam jndninas tattva-darsinah 


“Just try to learn the truth by approaching a spiritual master. Inquire from him submissively and 
render service unto him. The self-realized soul can impart knowledge unto you because he has 
seen the truth.” 


The student’s association with the teacher may be in person, or it may be through a more advanced 
student, or even through a medium such as a recording or a book. The potency of Absolute Truth is 
such that it may be transmitted through any medium without change. The important thing is the degree 
of realization of the teacher, since the student cannot attain any realization beyond that of his teacher. 


While the qualifications for successful study of Vedanta may seem daunting, they are easily acquired 
by one who chants the Holy Name of the Lord: 


Japyenaiva ca samsiddhyad 
brahmanda natra samsayah 
kuryad anyan na va kuryan 
maitro brahmana ucyate 


“Whether he performs other rituals and duties or not, one who perfectly chants mantras 
glorifying the Supreme Personality of Godhead should be considered a perfect brahmana, 
eligible to understand the Supreme Lord.” [Manu-samhita 2.87] 


yan-namadheya-sravananukirtanad 
yat-prahvandd yat-smaranad api kvacit 
svddo 'pi sadyah savanaya kalpate 
kutah punas te bhagavan nu darsanat 


“To say nothing of the spiritual advancement of persons who see the Supreme Person face-to- 
face, even a person born in a family of dog-eaters immediately becomes eligible to perform 
Vedic sacrifices if he once utters the Holy Name of the Supreme Personality of Godhead or 
chants about Him, hears about His pastimes, offers Him obeisances or even remembers Him.” 
[Srimad-Bhagavatam 3.33.6] 


For a detailed explanation of the potency of the Holy Name, please see the Preface to our book Sri_ 
Visnusahasranama. 


Transcendental knowledge 


The motivation of the student of Vedanta is crucial to proper understanding. Generally, three kinds of 
persons inquire into Absolute Truth: those who have performed all kinds of religious duties faithfully, 
and have come to realize the limitations of institutionalized religion and ritualized spiritual practices; 

those who compassionately desire the greatest benefit for all living beings; and those who have tasted 
the bliss of meditation and want to completely renounce the activities of this world to attain full self- 

realization of Absolute Truth. 


People who have performed all kinds of religious rituals and duties gradually come to understand that 
beyond the rote performance of canonical ritual, there is an inexpressible essence of Absolute Truth. 
Nevertheless they also experience the inability of such practices to grant more than a hint of this Truth. 
Therefore they embark on a search for a higher esoteric teaching, and if they are sincere, are awarded 
the opportunity to inquire into Absolute Truth from a realized teacher. 


Those who are involved in teaching, counseling, healing, philanthropy and other forms of welfare work 
gradually come to understand the limitations of such relative assistance. It is said that one can give a 
hungry man food, and that will satisfy him today. But teach him to cook, and that will satisfy him for 
life. Similarly, those who perform relative welfare can see that they cannot provide permanent relief 
from suffering in that way. Therefore they begin to inquire into Absolute Truth to find a permanent 
solution to the problems of life, both for themselves and others. 


Fortunate people who have attempted to experience Absolute Truth through meditation may also come 
to understand that without proper guidance and a rich fund of transcendental knowledge, they can make 
but little progress. Their hit-and-miss experiences of meditation have convinced them that there is a 
higher reality, but they also realize their own inability to attain steady and complete realization of it. 


Therefore they also begin the search for a qualified teacher to initiate them into the mysteries of 
Absolute Truth. 


These three kinds of students indirectly understand the nature of Absolute Truth according to their own 
respective abilities. By their independent efforts they eventually become purified enough to attain the 
association of a self-realized teacher. Once they enter the esoteric school of the teacher, they can 
continue to make progress until they have attained full realization of Absolute Truth, and their quest is 
successful. 


These three types of aspirants hold in common the experience that relative methods of approaching 
Absolute Truth are doomed to failure. While many methods of enhancing knowledge and mitigating 
suffering exist in the relative world, all of them are limited and temporary. All beings existentially 
crave the full degree of self-realization; but material welfare work, conventional religious piety and 
even meditation cannot provide it without transcendental knowledge, initiation into the living tradition 
of Vedanta and the personal guidance of a self-realized soul. For they do not contain the most 
nourishing food of Absolute Truth. 


Therefore the practical study of Vedanta begins from transcendental knowledge. The first item of 
transcendental knowledge is that insufficient relative methods provide only limited and temporary 
results, and to obtain the perfection of Absolute Truth requires methods that are directly absolute. 
Therefore one should fill his intelligence with the transcendental knowledge described by the absolute 
nomenclature of Vedanta. We will discuss this point very elaborately in later sections of this book. 


We remind the student again that simply comprehending the difference between the relative and the 
absolute, and developing the qualifications of a student of Vedanta as described above, are insufficient 
to realize Absolute Truth. However, if one attains the association of a self-realized soul and follows his 
instructions, then this transcendental realization, ordinarily impossible to attain, becomes easy. 


Absolute nomenclature 


The most important principle of the philosophy of Vedanta is the nomenclature of Absolute Truth. 
Certain verbal formulas called mantras express the transcendental potencies of Absolute Truth, and by 
being initiated into and practicing these mantras, one can realize the qualities of Absolute Truth within 
oneself. 


It may be difficult for the person educated in the relative conceptions of symbology and semantics to 
comprehend the idea of an absolute nomenclature. In relative existence, all words and symbols are 
different from the phenomena they represent. For example, one can repeat the word ‘water’ as much as 
one likes, but this will not quench his thirst. 


In relative consciousness, even terms intended to denote various aspects of Absolute Truth commonly 
are defined in terms of relative existence, and are therefore actually relative terms. For example, the 
Cambridge International Dictionary of English defines God as “(in esp. Christian, Jewish and Muslim 
belief) the being which made the universe, the Earth and its people and is believed to have an effect on 
all things.” Note that here God is defined entirely in terms of relative existence, i.e. the material 
creation. 


However, there does exist a class of absolute terminology that has no referent in relative existence 
whatsoever, and these terms are the nomenclature of Absolute Truth. In keeping with the 
undifferentiated quality of absolute existence, these terms are nondifferent from the aspects of Absolute 
Truth they describe. Experience shows that meditating on the transcendental sounds of mantra can 
induce realization of Absolute Truth in properly trained practitioners. 


The nomenclature of Absolute Truth is a large subject, to which we have already devoted several 
books. For the purposes of this discussion, the nomenclature of Absolute Truth may be understood to 
consist of words that have no relative referent. In later sections we will present and explain many 
specific examples. 


Brahman, the origin of everything 


Absolute Truth is the origin of everything, both in the absolute and relative realms. The creation, 
maintenance and destruction of the relative world occur completely within the context of the eternal 
existence of Absolute Truth. 


atha kasmdd ucyate brahmeti brhanto by asmin gunah 


“From Whom has this universe become manifest? From Brahman, who possesses an abundance 
of exalted transcendental qualities.” [sruti-sastra] 


Since the entire relative world is an effect, Absolute Truth alone is its cause. The first cause of the 
relative world cannot be found within the relative existence itself, therefore speculative theories of the 
origin of the universe attempt to place it in some hypothetical ancient period when conditions were, 
somehow, different than at present. Nevertheless, matter or energy can never be the cause of itself, 
since its very existence requires the pre-existence of consciousness, intelligence, space and time, which 
no theory of the relative realm can explain. 


The only explanation for the relative world that makes sense is that it emanates from Absolute Truth, 
exists within Absolute Truth and is reabsorbed into Absolute Truth at the end. Absolute Truth is 
described in Vedanta philosophy as bhuma, all-pervading, and Gtmd, consciousness or soul. And in the 
description of Absolute Truth as the source of everything, Veddanta-sutra uses the word yatah, ‘from 
Whom.’ 


janmdady asya yatah 
“[Brahman is] He from Whom everything emanates.” [Vedanta-sutra 1.1.2] 


Therefore in the ultimate issue, Absolute Truth is not only all-pervading, but also conscious and 
personal. Actually, it is not possible that Absolute Truth is impersonal, because Absolute Truth is the 
source of everything, including persons. And how can the source of persons be without the quality of 
personality? Of course, it is quite possible for Absolute Truth to be simultaneously personal and 
impersonal without any contradiction, and we will explore this paradox more fully in later sections. 


Absolute Truth as the transcendental Supreme Person emanates everything, maintains the existence of 
everything, and reabsorbs everything relative when it becomes unmanifest. As such, Absolute Truth 
contains all qualities of all manifestations. Vedanta philosophy calls the reservoir of all qualities 
Brahman. In this work we use the term Brahman interchangeably with Absolute Truth. 


Brahman also indicates an eternal, conscious, unconditionally existing person. Veddnta-sutra uses the 
term Brahman to indicate the Supreme Personality of Godhead. We therefore prefer Brahman to the 
Western theological term ‘God’ because as described above, ‘God’ is defined in terms of the relative 
existence, whereas Brahman explicitly indicates Absolute Truth without any referent to relative 
existence. 


Brahman or Absolute Truth, then, is the subject matter of Vedanta. Regarding the qualities of Brahman, 
the Vedic literature states: 


yo vai bhuma tat sukham ndnyat sukham asti bhiimaiva 


“The Supreme Personality of Godhead is the source of genuine happiness. Nothing else can 
bring one actual happiness. Only the Supreme Personality of Godhead can bring one happiness. 
For this reason one should inquire about the Supreme Personality of Godhead.” [Chandogya 
Upanisad 7.25.1] 


atmd va are drastavyah srotavyo mantavyo 
nididhyasitavyo maitreyi 


“O Maitrey1, one should see, hear, remember, and inquire about the Supreme Personality of 
Godhead.” [Brhad-dranyaka Upanisad 2.4.5] 


tam etam vedanuvacanena brahmana vividisanti 
yajnena ddnena tapasdnasanena 


“The brahmanas strive to understand the Supreme Personality of Godhead by Vedic study, 
sacrifice, charity, austerity, and fasting.” [Brhad-dranyaka Upanisad 4.4.22] 


satyena labhayas tapasa hy esa atma samyak 
jnanena brahmacaryena nityam 


“By constant truthfulness, transcendental knowledge and austerity, one becomes eligible to 
associate with the Supreme Personality of Godhead.” [Mundaka Upanisad 3.1.5] 


Therefore we who are suffering an uncertain existence in the relative world can derive all benefit from 
inquiring into Brahman or Absolute Truth; for Brahman, as the Supreme Personality of Godhead, is the 
reservoir of all desirable qualities, up to and including complete independence from the relative 
existence. These qualities are imbibed through transcendental knowledge of Absolute Truth and the 
esoteric practice of chanting the Holy Name. 


The process of self-realization 


Knowledge is of two kinds: direct and indirect. Direct knowledge is gathered through the senses, and 
indirect knowledge is obtained from authorities such as the spiritual teacher, and scriptures such as 
Vedanta-sutra and the Vedas. In relative consciousness, we cannot have direct knowledge of Absolute 
Truth, but we can gain indirect knowledge of Brahman through spiritual authorities. 


However, by performing the process to attain Brahman received through the process of indirect 
knowledge, we uncover our original absolute consciousness and perceive Absolute Truth directly 
through absolute senses. In this way we come to direct knowledge of Brahman, the Supreme 
Personality of Godhead and also become cognizant of our real eternal identity in the absolute existence. 


For, while the Supreme Personality of Godhead is certainly the Supreme Brahman, the dependent 
living entities emanated from Him also have the qualities of Brahman such as consciousness, desire, 
will, perception, action and intelligence. Therefore we are also Brahman, but we are not identical with 
the Supreme Brahman. Rather, we living beings are subordinate emanations of the Supreme Brahman. 
Because we are only infinitesimal individual emanations of Brahman, out of ignorance of our real 
nature our original absolute identity has become covered by relative existence in the form of the 
temporary material mind and body. 


prthag-dtmanam preritam ca matva 
justas tatas tenamrtatvam eti 


“When one understands that the Supreme Personality of Godhead and the individual spirit souls 
are eternally distinct entities, then he may become qualified for liberation, and live eternally in 
the spiritual world.” [Svetasvatara Upanisad 1.6] 


By associating with the qualities of Absolute Truth through the process of transcendental sound 
vibration, the Holy Name, we can free ourselves from all relative limitations, uncover our original 
absolute nature and join the Supreme Brahman in eternal existence in the absolute world. This is the 
aim of Vedanta philosophy and the yoga practices given in the Vedic literature. 


Quantum Physics and Vedic Metaphysics 


Consciousness is the primary issue in human life. Indeed, without consciousness, there are no other 
issues. Consciousness and its corollaries are fundamental to every thought, word and action. Yet how 
strange it is that no universally accepted, comprehensive theory of consciousness exists in Western 
science. The reason for this is clear: until recently, science intentionally restricted its domain to 
empirical investigations of the manifest objective world, while consciousness is intrinsically subjective 
and immanent. 


However, without a practical theory of consciousness, science cannot adequately explain the world in 
which we live. Consciousness is the most basic experiential fact of existence. Without a theory of 
consciousness, Quantum Mechanics in particular has nowhere to turn but to mathematical theories of 
probability and chance to explain observations of subatomic energy transactions. Einstein famously 
expressed his discomfort with this by saying, “God does not play dice with the Universe.” Quantum 
Mechanics cannot predict the behavior of a quantum system until a macroscopic conscious entity 
interferes with it, decohering the indeterminate superposition of the quantum wave function into a 
definite classical result by the process of measurement and observation. 


Clearly, Quantum Mechanics is missing something; just as clearly, what is missing is a workable theory 
of consciousness. The sometimes bizarre concepts and calculations of quantum theory all depend on 
the existence and actions of an observer. Any observer must be conscious, and therefore the 
consciousness of the observer is critical to the outcome of any quantum experiment. However, so far 
Quantum Mechanics still treats the observer’s consciousness as a ‘black box,’ as if consciousness were 
proscribed from serious scientific inquiry. Whether this is a consequence of Western science’s origins 
as a weapon against the intellectual repression of the Church, or because of materialistic empirical bias 
of theorists and researchers, is not the issue here. The intent of this work is to present and explore an 
extant theory of consciousness from an ancient tradition of vital, living importance to hundreds of 
millions of adherents and practitioners all over the world, and to evaluate its potential value to modern 
science. 


Translating Vedanta 


With recent developments in Quantum Mechanics and the philosophy of science, the dialogue of 
Western scientific thought has advanced to the point where its cutting edge exposes many issues 
equivalent to those discussed in Vedanta. Now that this has occurred, the timeless principles of Vedanta 
can be expressed in the technical language of Quantum Mechanics and the philosophy of science, with 
little or no attenuation of meaning. Quantum physics and Vedanta address the same philosophical 
object: the inconceivable, immeasurable and immanent nature of Absolute Reality, of which the 
observable phenomenological cosmos is but a tiny subset. The two disciplines approach the subject 
from widely divergent points of view and use vastly different language to treat it. Nevertheless, the 
commonality of subject between Western science and Vedanta makes it possible to reconcile them 
without diminishing the importance or subtlety of either. Scientific Vedanta is the first attempt to 
translate the enduring wisdom of Vedanta into the new scientific language of Quantum Physics. 


The insights of Vedanta philosophy and practice provide tremendous theoretical and practical 
advantages over a strictly Western scientific approach to the mysteries of life and existence. The keys 
to these advantages are that Vedanta recognizes the transcendental nature of consciousness, and the 
practical ability of directed consciousness to act, in effect, as co-creator of the universe to realize its 
full potential. Vedantic consciousness theory provides a workable interface between the individual and 
the Universal Quantum Wave Function, which contains all possibilities of all possible universes. 


Through this interface, one can enter into a direct personal relationship with the Infinite and engage in 
an eternal, ecstatic dance of mutual reciprocation. Translating the recondite philosophy and practical 
methods of Vedanta into accessible Western scientific language opens profound possibilities of 
expanded consciousness to millions of scientific-minded people all over the world. 


What is Vedanta? 


The term Vedanta is a compound of veda + anta. Veda can refer to the Vedas, the sacred sandtana- 
dharma tradition of Bharata (India), or in a more general sense it simply means true knowledge. Anta 
means the conclusion or end. So Vedanta can be interpreted either literally, as the ultimate conclusion 
of the voluminous literature of the Vedic tradition; or more figuratively, as the ultimate knowledge, 
once knowing which, there is nothing further to be known. Vedanta appears herein in both meanings, 
but chiefly in the latter sense. In other words, Vedanta is the highest knowledge of the Vedic tradition, 
exactly as Quantum Mechanics and allied fields are the most advanced subjects in Western science. 


While Westerners usually think of Vedanta as a religious work, its tone is actually closer to a terse 
mathematical or scientific analysis. Vedanta examines evidence, asserts hypotheses, quotes established 
authorities both pro and con its thesis, and closely reasons its way to a well-substantiated conclusion. 
That Vedanta is available in the West primarily through religious interpreters has perhaps skewed our 
evaluation of its relevance to scientific concerns. 


Certainly, Vedanta-sutra requires substantial exegesis to be intelligible to those uninitiated in its arcane 
mysteries. It is essentially the class lecture notes of Srila Vyasadeva, a great teacher of Vedic 
philosophy about 50 centuries ago in Bharata (India). Various schools of interpretation exist, muddying 
the clear original meaning of the work. This is quite unnecessary, since the author himself explains the 
meaning of Vedanta-siitra elaborately in his epic work Srimad-Bhdgavatam. The following statement 
of Garuda Purana, one of the oldest Puranas (Vedic histories), confirms that Srimad-Bhagavatam is 
the commentary on Veddanta-siitra: 


artho ‘yam brahma-sutranam 
Srimad-Bhagavatam is the commentary on Veddnta-siitra. 


In researching and preparing Scientific Vedanta, we made extensive reference to the Govinda-bhasya 
of Srila Baladeva Vidyabhiisana, a great author and interpreter of Vedic works, well situated in the 
direct lineage of both Veddnta-sitra and Srimad-Bhagavatam. 


Differing interpretations 


Vedanta is chiefly known in the West as a vehicle for the theory of impersonalism: that the Ultimate 
Reality is somehow devoid of all qualities, energies and activity, and that self-realization consists of 
merging one’s existence with Brahman. In other words, self-realization equals self-annihilation. 
However, this interpretation is not supported by Vedanta-sitra itself, or by its author in his 
commentary. Srila Vyasadeva confirms the personal nature of the Absolute and His potencies in 
Srimad-Bhagavatam [1.7.4-6] in the following words: 


bhakti-yogena manasi samyak pranihite ‘male 
apasyat purusam purnam mayam ca tad-apdsrayam 


“Thus he fixed his mind, perfectly engaging it by linking it in directed consciousness [bhakti- 
yoga] without any tinge of materialism, and thus he saw the Absolute Personality of Brahman 
along with His external illusory energy, which was under full control.” 


yaya sammohito jiva atmadnam tri-gunatmakam 
paro ‘pi manute ‘nartham tat-krtam cabhipadyate 


“Due to this external energy, the living entity, although transcendental to the three modes of 
material nature, thinks of himself as a material product and thus undergoes unwanted reactions 
of material miseries.” 


anarthopasamam saksdad bhakti-vogam adhoksaje 
lokasyajanato vidvams cakre satvata-samhitam 


“The unwanted material miseries of the living entity, which are superfluous to him, can be 
directly mitigated by the linking process of directed consciousness. But the mass of people do 
not know this, and therefore the learned Vyasadeva compiled this Srimad-Bhagavatam, which is 
in relation to Vedanta-sutra.” 


We will also see in our scientific analysis that, in order for the Vedantic practices of directed 
consciousness to be effective, one must conceive of a personal interface to the Absolute. Even if the 
Absolute actually is ultimately impersonal (which is impossible to know because the Absolute is 
unobservable by definition in both Quantum Mechanics and Vedanta), we must relate to the Absolute 
as a person simply because we are persons. Since all possible qualities and states of existence and 
energy are contained within the Universal Quantum Wave Function in unlimited potential, this is not a 
theoretical problem. It is a well-substantiated observation that the impersonal practice of transcendental 
consciousness is much more difficult, and its followers seldom achieve the success they desire. This 
very important issue will be discussed elaborately in the text. 


Expressing Vedanta in scientific language 


Those who approach Vedanta from a spiritual or religious viewpoint should not be dismayed by this 
work. Vedanta and Quantum Mechanics describe the same subject—ultimate reality—from two widely 
divergent points of view. Since the subject in both cases is identical, there is scope to demonstrate 
many parallels between the two disciplines. While this book is written chiefly for Western readers 
trained in scientific thought, it is equally valuable to students and teachers of the Vedic tradition, for it 
shows how the timeless Vedic tradition remains relevant, and easily can be expressed in terms of 
contemporary scientific concepts or any sufficiently sophisticated frame of reference. 


My Vedic guru Srila A.C. Bhaktivedanta Svami Prabhupada often spoke of Vedanta as a great science, 
global in scale and application, and encouraged his students to speak and write about it to the scientific 
community. He wrote, “Vedanta is the medium of philosophical interpretations, and thus Vedanta 
cannot be the absolute property of any particular class of philosopher. A sincere seeker of the Absolute 
Truth is called a Vedantist. Veda means ‘knowledge.’ Any department of knowledge is a part of Vedic 
knowledge, and Vedanta means the ultimate conclusion of all branches of knowledge. As philosophy is 
called the science of all sciences, Vedanta is the ultimate philosophy of all philosophical speculations.” 
He would be delighted to see this work, as would his predecessor Srila Baladeva Vidyabhiisana, who 
wrote the inspired Govinda-bhasya Vedanta commentary on which much of this book is based. 


Mysticism generally is troublesome to the Western mind, which makes great efforts to avoid it. 
However, the findings of Quantum Mechanics, and philosophical theories such as the Anthropic 
Principle, highlight the central role of consciousness in the human existential situation, opening the 
door to a constructive dialogue between Eastern and Western modes of thought. This book is not meant 
to be the last word on the subject, and the future contributions of thoughtful and intelligent readers— 
from both Vedic and scientific perspectives—will certainly enrich the dialogue begun here. 


Terminology and definitions 


In view of the many parallels between Vedanta and Quantum Mechanics, we find many pairs of terms 
with equivalent meanings. We consider these terms synonyms, and use them as appropriate to the 
context. That is, when explaining Vedantic texts we generally use the Vedic terms, and when discussing 
parallel scientific issues we use Western terms. The following table lists the principal synonymous 
terms used in this work (additional technical terms and definitions are listed in the Glossary): 


Scientific Term Functional Definition 


Absolute, Absolute Truth The unconditioned, infinite, immanent and unknowable 
source and context of everything; the ground against 
which everything exists, is measured, and finds its 
destiny. 


Personification of the 
Absolute 


Universal Quantum Wave 
Function 


Conscious individual living 
entity 


Directed consciousness 


Superconscious individual 
living entity 


Personality of Brahman 


Aphorism 


A terminal self-manifested by the Universal Quantum 
Wave Function to facilitate communication with 
humans. 


The unobservable, immanent, immeasurably potent 
origin and reservoir of all possibilities, energies, space- 
time continua, universes, beings, consciousness etc. 
(See Absolute) 


A fundamental atomic particle of consciousness found 
in all living bodies; the individual person or soul. 


The science and art of concentrating the attention, mind 
and consciousness on a single transcendental object. 


The all-pervading, all-cognizant form of Brahman, the 
sum total of all consciousness. 


The personal form of Brahman preferred by the 
practicing Vedantist to communicate with, and 
influence the decoherence of, the Universal Quantum 
Wave Function. (see Avatara) 


A short, telegraphic statement implying a much larger 
context and significance. 


The problem of existence 


One day we awaken to find that we are born into a strange and often uncomfortable world. If we 
desired or asked to take birth here, we certainly don’t remember doing so. A few of us are born into 
relatively benign circumstances, while most have to cope with difficulty and privation from the start. In 
any event, as soon as we are able, we begin to develop theories about why life is the way it is. Theories 
are useful because they often give us insights into how to make our lives better. They also reassure us 


that we have some small measure of control over our existence, and give us hope that we can make our 
future better than our past. 


While our research and inquiries enrich us with insight and help us explain the world to ourselves, they 
also force us to confront the stark limits of our ability to control our fate. No one can avoid being born, 
growing old, or dying. We are thrust into this world without our consent, forced by circumstances to 
participate in various activities and struggle for survival, watch helplessly as the years pass by, our 
body withers and sickens, and at last we go the way of our ancestors into death. 


Our precious knowledge and security are surrounded on all sides by impenetrable mysteries: Where did 
this astonishing universe come from? How is it constructed and maintained? Why the amazing variety 
and complexity of life? Is there life on other planets? What are time, life and consciousness, and why 
do we have to die? What will happen in the future? We know a little about these things, but the 
explanations we have are incomplete and unsatisfying, because they seem little help in controlling our 
fate. 


Nevertheless, the insoluble problems of life drive us to perfect our knowledge, even against seemingly 
insuperable odds, and we have had some small success in doing so. We can point to our success in 
economic development and technology, our knowledge of the atom and the universe, global travel by 
jet planes, ever-faster computers and genuinely useful software, instant worldwide communications and 
so on. These rewards are enough to encourage us to continue to invest substantial human time and 
energy in scientific research and technological development, including theoretical and philosophical 
speculations that may not be immediately useful, but whose value we may realize in some future we 
cannot yet glimpse. 


In fact, our collective wisdom places great value on ideas and concepts: “The pen is mightier than the 
sword.” For we have seen how concepts that seem far out or impossible today often become harbingers 
of great power and prosperity when their time finally arrives. The gleam in some visionary theorist’s 
eye may become tomorrow’s better energy source or gigantic global industry. These visions of the 
future encourage us to stay the course of progress, and advance the cause of understanding toward a 
future of greater knowledge and felicity. 


Emboldened by success, every so often scientists try to tackle the really big questions of life: Where do 
we come from? What is life? How did it begin? How did the universe come into existence? Why is the 
universe designed the way it is? What is consciousness and what role does it play in the physical 
world? Scientific method’s insistence on empirical proof for any theory means that these kinds of 
questions will always be more philosophical than scientific in the strictest interpretation of the terms. 
However, that will not stop people from asking them; it just makes us less certain of the answers we 
have for them. 


However, it is much harder to prove a theory than to disprove it. In scientific method, a single 
observation or experimental result can falsify an existing theory and spark the search for a new and 
better explanation of the facts. Through many iterations, this scientific method of observation, 
hypothesis, prediction and experimentation results in constantly improving theories and resulting 
applications. 


There is a certain amount of faith involved in accepting any theory that cannot be conclusively 
demonstrated by experiment. Barring the invention of time travel, theories of the origin of the universe, 
of life or of the human species must remain just intriguing possibilities. However, even an unproven 
theory can have an important role as a catalyst for innovation. A new theory that lets us see familiar 
phenomena in fresh ways can open previously inaccessible possibilities in engineering or applied 
science, even if the theory is unconfirmed or unprovable. So even unprovable theories can be profitable 
by expanding our conception of what is possible. 


The reader should approach Scientific Vedanta with this mindset. Experienced practitioners of Vedanta 
assert that the proof of its theories of consciousness and reality is in the experience of its practice. This 
may well be, but not every reader will have the time or inclination to personally test and confirm them. 
Those who do will be better served by taking the traditional path of initiation and discipleship. Then 
the best value of this work may be to convince the scientific reader that Vedanta is more than 
philosophy or mythology: the authors and practitioners of the Vedantic tradition have experienced 
something subjective and intuitive, though real, that can profoundly expand our knowledge of the 
world of consciousness, and more accurately map its relation to physical reality and our understanding 
of the design of the universe. 


The Theory of Everything 


According to the ‘many worlds’ interpretation of Quantum Mechanics, all possible states and outcomes 
of the Universal Quantum Wave Function have equal probabilities of existence. Thus by the 
Heisenberg Uncertainty Principle, there are a very large—possibly infinite—number of worlds, all 
slightly different, coexisting simultaneously in the same possibility space. Following Schrédinger’s 
famous paradox, the many possible worlds are reduced to one actual world by quantum decoherence 
when viewed by a conscious observer. 


According to the Strong Anthropic Principle, we observe the universe as it is because it is the only 
universe that can produce us exactly the way we are. If the structure and parameters of the universe 
were substantially different, we human beings would not exist to observe it. It follows, by the Self- 
Selection Assumption, that of all possible universes, we live in the one best suited to our needs. If it 
seems that the parameters of this universe are fine-tuned to the needs of human beings, it is precisely 
because the nature of our senses and consciousness decrees that we will bring exactly that kind of 
universe into manifestation from the ‘quantum soup’ of all possible manifestations of the primordial 
Universal Quantum Wave Function. 


The role of consciousness is thus central and pivotal. We see how observers in every field tend to 
emphasize data that confirms their expectations, and ignore data that contradict them. Anyone who has 
sat through a morning in court can understand that no two witnesses see an event in the same way. 
Each conscious observer gets the universe that he or she creates by causing the decoherence of the 
indeterminate Quantum Wave Function of all possible worlds by contacting, observing and measuring 
it with the mind and senses. If the universe we observe seems tailor-made for us, it is because the 
universe we observe is the one that we bring out of the universal wave function by our very nature and 
state of consciousness. 


Consciousness is absolute, thus each conscious observer observes himself or herself at the center of the 
universe, and tends to interpret everything in the observed universe in relation to, or in terms of, the 
meaning it acquires for that observer. This is why consciousness is not an observable in the empirical 
universe—it has to be outside the universe because it selects the observed universe from the infinitude 
of possible universes contained in the Universal Quantum Wave Function. 


The immanence of Absolute Reality 


We see that all comprehensive theories of reality, both religious and scientific, require the existence of 
an unobservable factor. Vedanta has Brahman, and Western science has the Universal Quantum Wave 
Function. This common unobservable factor is due to the certainty that limited human consciousness is 
incapable of universal awareness. Indeed, another common factor of all-embracing theories is the quest 
for simplicity; as Einstein said, “[Theories] should be made as simple as possible—but no simpler.” 


The unobservable factor is also an artifact of all ontological and semantic systems, since they all rest on 
certain assumptions that are unprovable because they are outside the domain of the system. 


Even a relatively small amount of information—the contents of the telephone directory, for example— 
overwhelms the human mind. In this age of the Internet, we suffer from information overload and 
complain of email burnout. Even if we had immediate access to all the information in the universe, 
there is no way we could assimilate it. We must accept that the capacity of the human mind and 
consciousness is finite and limited. 


Yet we still desire to know all about life, the world and everything, because we intuitively understand 
that it will improve our life to do so. This intuition and the resulting thirst for knowledge constantly 
drives us to learn everything we can about the questions that interest us. If we find that knowing 
everything is impossible, then we look for a theory that packages an equivalent understanding into a 
symbolic form that we can digest. Thus cosmological theory becomes the ontological background, the 
set of unprovable assumptions against which we perceive and evaluate the foreground of our everyday 
experiences and actions. 


Some early and largely inadequate theories of the cosmos invoke an all-powerful God or Goddess to 
explain away the vast excess of information and complexity embodied by the real world. Later theories 
call upon unknown, but mechanical natural laws; still later ones blame chance for inexplicable 
observations. All these are simply different names for an unknown, unobservable and unknowable 
infinite reality that transcends our limited ability to perceive, process and understand information. 


The great value of Vedanta philosophy is that it also posits an immanent, unobservable Absolute 
Reality—Brahman—but also asserts that it is possible to establish a channel of communication with 
Brahman. Vedanta refers to ancient histories, the Purdnas, that recount occasions when Brahman chose 
to appear as a person, the better to communicate with humans. These personifications of Brahman are 
communication terminals called avataras that make it possible to communicate with Brahman directly, 
even today. A vast assortment of mental disciplines, collectively known as yoga (linking) details the 
practice of transcendental communication with the immanent Brahman, or the Universal Quantum 
Wave Function. 


Someone may object, “Come now. How is it possible to communicate with the Universal Quantum 
Wave Function? Even if it were possible, certainly some scientists would have noticed by now.” I 
reply: “We are constantly immersed in, and penetrated by, the Universal Quantum Wave Function. Can 
a fish communicate with the ocean? A better question might be to ask, ‘How is it possible that anyone 
could avoid communication with the Universal Quantum Wave Function?’ ” 


When the Universal Quantum Wave Function is posited as an unobservable, that means although it is 
an objective, empirically accessible phenomenon, it is simply, by definition, outside of our semantic 
and ontological framework. The only obstacle to our interacting with it in a subjective framework is 
our own disbelief that such a thing is possible. If our mental constructs and the semantic structures of 
our theories do not allow us to conceive of such a possibility, then we will not be aware of it even if it 
is going on all around us all the time. For example, no one was aware of cosmic rays, even though they 
penetrate us constantly, until 1912 when Victor Hess noticed certain anomalous behavior in the 
discharge of an electroscope, and took the trouble to hypothesize their existence and search for them. 


Thus belief in the existence of a possibility is often prerequisite to realizing it. For example, if I do not 
believe that I can learn French, no one can teach it to me with any amount of time and effort. In fact, 
we interact with the Universal Quantum Wave Function at all times; Vedanta simply provides a 
theoretical framework that allows us to observe this interaction, albeit subjectively. We request the 
reader to keep an open mind on this point. 


It is easy to lose sight of the fact that theories are metaphors. For example, electrons exhibit wave 
behavior under certain circumstances, and particle behaviors under other circumstances. This does not 
mean that electrons are either waves or particles, but that their behavior can be described by equations 
similar to those describing waves and particles. We do not have to believe that electrons are waves or 
particles to use the wave or particle equations to calculate their behavior. Wave-like behavior and 
particle-like behavior are both simply metaphors that help us predict the behavior of electrons. 
Similarly, we do not have to believe that the Universal Quantum Wave Function is a person to use the 
theories of Vedanta as metaphors to understand, design experiments or predict its behavior as a person. 
We can use any theory or metaphor to advantage, simply by suspending our disbelief in it long enough 
to understand and apply it properly. 


The tremendous advantage of the Vedantic theory of communication with Brahman is that through this 
relationship we can directly influence the local decoherence of the Universal Quantum Wave Function 
in much more powerful ways. This makes it possible to address certain classes of formerly inaccessible 
and insoluble problems, such as the purpose of existence, the directed evolution of consciousness, the 
mechanism of intuition, the condition and destination of consciousness after death, the mechanism of 
the Anthropic Principle and many others. The potential power of the new theoretical possibilities 
opened by Vedanta—whether immediately experimentally verifiable or not—alone makes its theory a 
worthwhile field for scientific study. The purpose of this work is to facilitate this study by exploring the 
connections of Vedanta with existing scientific theory. 


The role of consciousness 


Consciousness is the central fact of existence. The attempt of materialistic science to restrict the 
domain of human inquiry to so-called ‘objective’ phenomena is more or less a cheating process, since 
without consciousness all observations, and thus the process of empiricism itself, are impossible. Just 
as consciousness is a precondition of empirical investigation, so is an ontology or semantic domain. 
Reductionism has tried to eliminate subjectivity from the domain of scientific semantics, although the 
symbology of mathematics and the philosophy of science, concepts of truth and untruth, logical proof 
and so on are highly subjective. 


Every working scientist or philosopher, if he is honest, will have to admit that the actual process of 
scientific advancement occurs in intuitive leaps that transcend the dry process of formal logic. 
Solutions to intractable problems, such as James Watson's discovery of the double-helix structure of 
DNA, often come in dreams or intuitive visions. Many great scientists have had luminous moment of 
transcendent insight, such as Albert Hoffman's youthful vision of the interconnectedness of nature, 
consciousness and God. 


Consciousness itself is transcendental, immanent and subjective, therefore being conscious is itself a 
spiritual experience. But because most of us subscribe to a materialistic explanation of the world and 
phenomena, we miss this profound dimension of our own experience because of a crippled ontological 
background. Thus the quality of our consciousness, and thus the quality of our experience of life, is 
predicated on our ontological commitment, because in general, people do not see what they do not 
acknowledge to exist. 


A famous historical example of this was when the first colonists arrived in what is now the United 
States, the local inhabitants literally could not see their sailing ships moored just off the coast, because 
after all, sailing across the ocean on a rickety bucket made of fragile wood is impossible. In a related 
and even more tragic example, the entire Incan army, hundreds of thousands of men, were defeated by 
a few hundred Spanish cavalry at Mexico City because the Incans had never before seen mounted 
soldiers. Thus they regarded them as undefeatable divine manifestations, panicked and fled. 


Similarly, although we are used to magical appliances such as television and computers, we cannot 
understand the immense possibilities of our own consciousness simply because our world view, 
whether by accident or design, excludes subjectivity from the domain of reality. Many people even 
deny that consciousness exists except as an epiphenomenon of brain electrochemistry. Thus they 
denigrate the most important and vital part of their own self to the status of an illusion, focusing 
obsessively on the material body as the only reality. 


We refuse to accept such a crippling view. Our own experience confirms that consciousness can 
change, and that the quality of our consciousness determines the quality of our experience of life. Real 
happiness or fulfillment is impossible in the limited, conditional consciousness provided by the 
reductionistic ontology; to attain the optimum state of being and full enjoyment of life requires full 
acceptance of our qualitative identity with Brahman, the transcendental source of all energies. 
Changing our consciousness requires opening our minds to the higher, more abstract and inclusive 
ontology derived from Vedic sources. When we accept this Vedantic ontology and begin to work with 
it, our empirical investigations take on a new dimension, the dimension of transcendental 
consciousness. This changes everything, because it changes how we look at the world and ourselves. 


Changing consciousness 


Changing our consciousness requires, first of all, accepting that it is possible. The next necessity is 
knowledge of consciousness: the characteristics, qualities, functions and potential of individual 
consciousness within the context of consciousness in general. Then we need practical methods of 
changing our consciousness in predictable, beneficial ways. Finally there must be some stable criterion 
of the optimal state of consciousness to serve as a goal. All this and more is provided by the Vedanta 
philosophy and ancillary works. 


The methodology for changing our consciousness is also given in the literature of Vedanta: it is 
constant engagement of the attention and awareness in subjects of transcendental quality. Constantly 
hearing, repeating, remembering and serving the Vedanta philosophy itself and the sacred subjects in 
relation to it is the prime methodology for advancing in the transcendental science. Therefore Vedanta 
is supremely self-referential, another quality that we would expect from a truly transcendental science; 
it does not require any knowledge outside of itself for its complete implementation and realization. 


But actually changing our consciousness requires more than just theoretical knowledge, belief in an 
alternate Vedic cosmology or even a transcendental methodology; it also requires personal discipline 
and training by an experienced teacher who has already made the journey from conditioned to absolute 
consciousness, and can impart guidance from his own experience. This practical apprenticeship is 
commonly accepted as a requirement for professional performance in many less demanding fields, for 
example medicine, law or even blacksmithing; how much more it must be true in the esoteric realm of 
consciousness enhancement. 


Yet we see that most ostensible students of transcendental philosophy and Vedanta remain unwilling to 
take this final and actually, most important step. But it is precisely this total commitment that 
distinguishes the armchair speculator from the successful aspirant. It is a consistent observation over 
many years' experience that those who are unwilling to give up their so-called independence and 
subject themselves to the discipline of a Master are unable to make any tangible advancement in the 
actual science of Vedanta. 


Conclusion 


To properly understand the profound subject of Vedanta, then, requires a paradigmatic shift from the 
context of reductionistic materialism to that of Vedic transcendentalism. Otherwise accurate 
understanding and complete realization of the profound benefits of Vedanta will remain elusive. Any 
treatise, no matter how extensive, is only words. In and of itself, it cannot change our consciousness or 
lead to liberation from the existential suffering of material existence. We can describe the qualities and 
characteristics of Vedanta from now to the end of the universe; but unless one puts its principles and 
methods into practice in his life, he cannot taste the results. Certainly, knowledge and study are 
required; but so are good character and integrity. The glib student who recites his lessons perfectly but 
cannot apply them in practice will not find favor in the esoteric school of Vedanta. 


Vedanta is a laboratory science, but the laboratory is our own mind and consciousness. Those who 
make superficial external changes in their lives, but who remain fixed in materialistic viewpoints will 
find little success, as will those whose studies remain theoretical and cannot bring themselves to 
practice. Each sutra, each item of the doctrine of Vedanta has a corresponding practice and realization. 
So considering these caveats, anyone who applies themselves well to the discipleship of Vedanta can 
make significant progress in mitigating the sufferings of life. 


Sri Vedanta-siutra 
Adhyaya 1: The subject matter of all Vedic literatures is Brahman 


Pada 1: Words which, taken by themselves, would not necessarily refer to 
Brahman, but in the Vedic context certainly refer to Brahman. 


Adhikarana 1: Inquiry into the Absolute 


Visaya [thesis or statement]: The first Adhikarana or or Vedic syllogism of Vedanta begins the inquiry 
into the Absolute [Brahman or the Universal Quantum Wave Function]. Everyone should inquire very 
seriously about the Absolute. Why? Because knowledge of the Absolute—the science of consciousness 
and spiritual life—is the only source of unconditional happiness. There is no other means to obtain 
perfect, uninterrupted, endless happiness, because consciousness is the fundamental existential fact of 
life. 


This statement is confirmed by the following statements of Vedic scripture: 
atmda va are drastavyah srotavyo mantavyo nididhyasitavyo maitreyi 


“O Maitreyi, one should see, hear, remember, and inquire about the Supreme Personality of 
Godhead.” [Brhad-dranyaka Upanisad 2.4.5] 


“The Supreme Personality of Godhead (bhima) is the source of genuine happiness. Nothing 
else can bring one actual happiness. Only the Supreme Personality of Godhead can bring one 
happiness. For this reason one should inquire about the Supreme Personality of Godhead.” 

[| Chandogya Upanisad 7.25.1] 


Such exalted happiness is possible only through understanding and practicing the recondite truths of 
Vedanta in regard to one’s personal relationship with the Absolute. Because without happiness life is 
not worth living, one should inquire extensively about the Absolute until one reaches a conclusive 
practical understanding. In other words, one should dedicate a significant portion of one’s time and 
resources to inquiring about the science of consciousness and practicing this transcendental knowledge 
until one attains self-realization, the source of unlimited happiness. This will bring the greatest 
satisfaction obtainable in human life. 


Samsaya [arisal of doubt]: Students of religion and science often think that they have no need to inquire 
about the Absolute or investigate the esoteric teachings of the Vedas. 


Purvapaksa [antithesis]: “The ordinary pleasures of material existence and the intellectual rewards of 
the pursuit of ordinary learning are enough,” materialistic people say. “There is no need to waste our 
time with abstruse philosophical matters, which are like a dream.” Others say, “We are satisfied with 
the opulences of morality and prosperity attained by the ritualistic functions of religion. What need do 
we have for this mysticism? Who knows, it may be irreligion in disguise. There are even statements in 
the Vedas that seem to contradict the necessity of inquiry into Brahman and advocate other spiritual 
processes. 


apama somam amrta abhima 


“We have attained immortality by drinking the soma juice.” [Rg Veda 8.18.3] 


aksayyam ha vai caturmasyajinah sukrtam bhavati 
“They who follow the vow of cdturmdsya attain an eternal reward.” 


“These texts indicate that one can attain spiritual perfection by performing religious ceremonies and 
rituals and consuming their sacramental remnants [soma juice], or by performing austerities during the 
four months of the rainy season [cdturmasya]. Thus there is no need specifically to inquire into 
Brahman.” 


Such conventional materialistic people think that there is no need to inquire into the Absolute. They 
think that anyone can enjoy life with full satisfaction by enthusiastic engagement in material work; and 
if one has any interest in spiritual things, simply by discharging ordinary pious duties described in 
various religious scriptures, one can attain immortality and an eternal reward. There is no doubt that 
cultivation of knowledge and performance of the pious duties given in various religious scriptures leads 
to favorable results. However, Adhyaya 3 of Vedanta-stitra, along with many other passages in the 
Vedic scriptures, describe in detail the ultimate uselessness of the temporary benefits obtained by 
material work and religious piety. 


Materialists may criticize Vedic culture and religion, but the conclusive truths revealed to the sincere 
student of Vedanta are outside of their experience. If they were to inquire even superficially into the 
Vedic teachings, they would be able to understand the difference between the temporary results of 
material fruitive activities and the eternal results of the authentic Vedic spiritual path. Material and 
transcendental activities, and their respective results, are in completely different ontological categories. 


Siddhanta [Vedic conclusion]: One who is in knowledge of the Absolute, and thus personally familiar 
with the incomparable benefits of practicing this transcendental knowledge, feels that he has attained 
the highest benefit possible in human existence. Out of a genuine desire to help, he endeavors to 
convince others to inquire into the truths of the Absolute for their own benefit. Therefore, in the very 
first stra of Vedanta, the author Bhagavan Vyasadeva encourages the student: 


Sutra 1.1.1 


Now, therefore, one should desire to inquire about the Absolute. 


Atha [now]: This word indicates the conditions that apply to inquiry into the Absolute. Inquiring into 
the Absolute, although open to everyone, does have a number of prerequisites. When one has properly 
studied both material science and ordinary religion, understood their meanings and successfully applied 
their principles, observed ethical practices of truthfulness, nonviolence and other good moral qualities, 
purified one’s mind and heart through prayer, mantras and other spiritual exercises, enjoyed the 
prosperity and material happiness resulting from virtuous activities, and still remains unsatisfied, one is 
a fit candidate for inquiring into the Absolute. As soon as such a person attains the association of a self- 
realized person, he or she becomes qualified to study Vedanta and inquire about the Absolute. It is best 
if the student associates with an enlightened person personally, but one may also obtain such 
association indirectly through a book or other information medium on the subject of knowledge of the 
Absolute. 


Also, ‘now’ refers to the present time, when the depth and scope of scientific investigation has brought 
it face-to-face with the same issues discussed in Vedanta, namely the science of consciousness and the 
Absolute, which science terms the Universal Quantum Wave Function. Consciousness has become an 
inescapable obstacle to the progress of empirical science, because consciousness cannot be weighed 


nor measured, nor observed with certainty in anyone but oneself. The ineluctably subjective nature of 
consciousness means that it is not amenable to conventional objective empirical methods of scientific 
exploration. 


Nevertheless, the role of consciousness in Quantum Mechanics is crucial; for as Schrédinger found, 
without exact knowledge of consciousness it is impossible to predict the outcome of any quantum 
transformation with better than probabilistic accuracy. The actual quantum state remains a mystery 
until decoherence of the Quantum Wave Function occurs when a conscious entity interferes with it by 
measuring a quantum phenomenon, either with the bodily senses or a technological extension of those 
senses. Thus it is impossible to understand the ontological implications and actual mechanism of 
quantum decoherence without extensive, detailed and deep knowledge of consciousness. In addition, 
Quantum Mechanics has no clear information on the Universal Quantum Wave Function itself, because 
like consciousness, it is empirically unobservable and therefore immeasurable by definition, being 
outside the ontological domain of manifested objective existence. Science knows of its existence and 
can estimate its properties only by mathematical inference. 


However, any sane and thoughtful person can immediately observe that he is conscious, and that 
consciousness has many subtle qualities. There is a definite cause-and-effect relationship between the 
quality of our consciousness and the quality of our experience in life. However, Western materialistic 
science refuses to accept evidence from subjective sources, therefore it has no robust theory or accurate 
functional model of consciousness. This is a great weakness, because of the central importance of 
consciousness to everyday experience. The scientific theory of consciousness is the specific 
contribution and importance of Vedanta. Vedanta provides a detailed theory of consciousness that is 
completely compatible with Quantum Physics. 


Vedanta philosophy and practice provide an ideal experimental model and ontological platform for 
experiential exploration of the subjective mysteries of consciousness and the Absolute. The motivation 
for writing this work on Vedanta came from realizing the potential of Vedantic model to deepen our 
understanding of the profound mysteries of consciousness and the Universal Quantum Wave Function. 
We have extracted this model from the original Vedic sources, formalized it using international 
standards for formal ontological notation, and explained it in our writings on Transcendental Ontology. 


Atah [therefore]: Material work and religious piety bring results of material happiness. Because 
material happiness is based on the material bodily senses, it is inevitably imperfect, limited and 
temporary. It is imperfect because material happiness is always mixed with distress; it is limited 
because no matter how much happiness we enjoy, we always desire more; it is temporary because 
everything that has a beginning has an end: the vehicles of material happiness, the material body and 
senses, as well as the experience of happiness itself, are subject to termination. These are existential 
limits brought about by the very nature of material existence. 


Nevertheless everyone desires perfect, unlimited and unending happiness. Direct knowledge of the 
Absolute, realized by proper practice of directed consciousness as described in Vedanta and other Vedic 
works based upon it, is full of imperishable, limitless transcendental knowledge, eternity, bliss, and all 
transcendental qualities and attributes. Direct contemplation of the Absolute brings eternal bliss to the 
beholder. Therefore, instead of spending one’s entire time and energy pursuing temporary material 
sense gratification, one who wants substantial, permanent happiness should set aside a substantial 
amount of time and resources to inquire about the Absolute by studying and practicing the truths of 
Vedanta-siitra. 


At this point, someone may object: “Simply by studying material science, one attains knowledge of 
everything worth knowing. What is the use of slogging through this hoary old myth? What is the value 
of mysticism? What if, as a result of studying this knowledge, one abandons the reliable traditional 


path of religious piety and fruitive work, and instead takes to the practice of meditation and a lifestyle 
of simplicity and renunciation? This seems very risky. If we can obtain happiness simply by ordinary 
religion and material work, what need is there to give it up and study the arcane theories of Vedanta- 
sutra?” 


To this objection I reply: “Even if one carefully studies all the scientific literature and religious 
scriptures of the world, nowhere will one encounter a complete, practical theory of consciousness 
except in Vedanta-sutra and allied literature. Without this knowledge, misunderstanding and doubt will 
lead us away from the complete exercise of the power of enjoyment inherent in our consciousness. 
Because of this lack of transcendental knowledge, one’s actions and their results will default to the 
conventional material platform, which, as we have already pointed out, is temporary and limited. Thus 
in order to attain the unconditional, unending happiness we all desire, it is necessary to study Vedanta- 
sutra and other Vedic works of transcendental knowledge to strengthen our understanding of 
consciousness and gain full practical application of its natural but latent spiritual powers.” 


This is not to say that the study of Vedanta is for everyone. In fact, it is a great and rare privilege 
reserved for the most astutely intelligent and morally advanced human beings. Vedanta does not argue 
against ordinary material science and religion, but complements and extends them into the realm of 
transcendental knowledge of the Absolute. Material knowledge and skill is necessary for earning our 
livelihood and maintaining our existence. Performing the moral duties of religion helps to purify the 
heart, and ordinary religious faith provides a preliminary platform for approaching transcendental 
reality. The glorification of the Supreme as part of the practices of any religion helps qualify religious 
people to comprehend the Absolute. Similarly, study of mathematics, logic, philosophy, scientific 
theory and the rigor of scientific method provide a disciplined framework and valuable background 
experience for the study of transcendental knowledge. For although it builds on the statements of the 
transcendental scriptures, Vedanta philosophy encourages—and in the higher stages, requires— 
individual exploration, critical analysis and practical applications. Any pious and intelligent person 
who rigorously applies scientific method to the study and practice of Vedanta will attain its profound 
rewards very quickly. 


Association with people who understand and practice this transcendental knowledge is a vital factor in 
apprehending the truth of Vedanta. In the long history of the esoteric teachings of Vedanta, almost all 
successful aspirants initially attain interest to inquire about the Absolute from personal association with 
a self-realized person. By constant practice of the principles of Vedanta in that association, they quickly 
became eligible to cognize the Absolute for themselves. Advanced Vedantists, being free from envy 
and competitiveness, gladly help students attain self-realization through their personal association. 
Thus, any contact with a self-realized person is extremely valuable. If one somehow gets the great good 
fortune of personal association with a person who knows the complete science of individual 
consciousness and its relation to the Absolute, just try to learn Vedanta by humbly approaching him as 
a student. Bhagavad-gita states: 


tad viddhi pranipatena 

pariprasnena sevaya 

upadeksyanti te jnanam 

jnaninas tattva-darsinah 

“Just try to learn the truth by approaching a spiritual master. Inquire from him submissively and 


render service unto him. The self-realized soul can impart knowledge unto you because he has 
seen the truth.” [Bhagavad-gita 4.34] 


Certainly the student must have a broad background in conventional religious and scientific 
knowledge, and some practical experience in life. This will convince an intelligent person that these 


traditional sources of knowledge are incomplete, and that when doubts arise, he does not have 
sufficient personal realization of spiritual consciousness to adequately counteract them. Thus one with 
a conventional religious background will inevitably experience a crisis in faith. Study of the 
transcendental arguments and logic of Veddnta-siitra is necessary to expose all possible doubts and 
strengthen the student’s faith, so he may proceed to realize these spiritual truths for himself. 


The ordinary duties of religion are necessary prerequisites, but they are not sufficient to bring the 
student to complete realization of Brahman. The usefulness of the brahminical duties such as 
truthfulness, austerity, and mantra chanting is described in the following scriptural statements: 


tam etam vedanuvacanena brahmana vividisanti yajnena danena tapasdnasanena 


“By Vedic study, sacrifice, charity, austerity, and fasting, the brahmanas strive to understand the 
Supreme Personality of Godhead.” [Brhad-dranyaka Upanisad 4.4.22] 


The above quote states that they strive, but does not indicate that they reach the understanding they 
seek by those means. The actual means of attaining transcendental realization of the Supreme will be 
discussed below. 


satyena labhayas tapasa hy esa atma samyak jnanena brahmacaryena nityam 


“By constant truthfulness, austerity, transcendental knowledge, and austerity, one becomes 
eligible to associate with the Supreme Personality of Godhead.” [Mundaka Upanisad 3.1.5] 


Notice here again, the verse says “one becomes eligible;” it does not say that one attains the association 
of the Lord by these methods. 


jJapyenaiva ca samsiddhyad 
brahmana natra samsayah 

kuryad anyan na va kuryan 
maitro brahmana ucyate 


“Whether he performs other rituals and duties or not, one who perfectly chants mantras 
glorifying the Supreme Personality of Godhead should be considered a perfect brahmana, 
eligible to understand the Supreme Lord.” [Manu-samhita 2.87] 


Association with those who understand the truth also brings one transcendental knowledge. By this 
association Narada and many other spiritual aspirants attained interest to ask about spiritual life and 
were finally eligible to see the Supreme Personality of Godhead face-to-face. Sanat-kumara and many 
other great sages have also helped many devotees by giving their association in this way. The great 


value of contact with a self-realized soul is described in the following statement of Bhagavad-gita 
[4.34]: 


tad viddhi pranipatena 
pariprasnena sevaya 
upadeksyanti te jnanam 
jnaninas tattva-darsinah 


“Just try to learn the truth by approaching a spiritual master. Inquire from him submissively and 
render service unto him. The self-realized soul can impart knowledge unto you because he has 
seen the truth.” 


The material benefits obtained by following the pious rituals of ordinary religion are temporary. This 
fact is confirmed by the following statement of Chandogya Upanisad [8.1.3-6]: 


tad yatheha karma-cito lokah ksiyante evam evamutra punya-cito lokah ksiyate... 


“By performing good works [karma] one is elevated to the celestial material world after death. 
One is not able to stay there forever, however, but one must lose that position after some time 
and accept another, less favorable residence. In the same way, by amassing pious credits 
[punya] one may reside in the upper planets. Still, he cannot stay there, but must eventually 
relinquish his comfortable position there, and accept a less favorable residence somewhere else. 
One who gives up his body without having realized the Self and his true nature will not be free, 
wherever he goes. But one who departs from this world after having discovered the Self and 
realized his true desire, for him there is freedom in all the worlds.” 


The following statement of Mundaka Upanisad [1.2.12] affirms that only transcendental knowledge 
will help one approach the Supreme Brahman: 


pariksya lokan karma-citan brahmano 
nirvedam ayan nasty akrtah krtena 


samit-panih srotriyvam brahma-nistham 


“Seeing that the celestial material planets, which one may obtain by pious work, provide only 
temporary benefits, in order to understand the truth the of the Supreme Personality of Godhead, 
an intelligent brahmana should humbly approach a bona-fide spiritual master learned in the 
scriptures and full of faith in the Supreme Lord.” 


The material benefits obtained by material work and following the rituals of ordinary religion are all 
temporary. By having faith and performing good works, one may attain an exalted position in this 
material world. One may not remain there forever, however, but after some time must lose that position 
and accept a less favorable one. The rewards of material activities are impermanent, if only because the 
material body with which one enjoys these rewards is itself subject to decay and death. In contrast to 
the temporary material benefits obtained even in the celestial material planets, the Supreme Brahman is 
the reservoir of eternal, limitless bliss. Therefore, material work and piety are inferior to the practice of 
transcendental knowledge, which provides unconditional enjoyment beyond the deficiencies of the 
material body and senses. This is confirmed by the following statement of Taittiriya Upanisad [2.1.1]: 


satyam jnanam anantam brahma 

“The Supreme Personality of Godhead is limitless, eternal, and full of knowledge.” 

anando brahmeti vyajanat 

“He then understood that the Supreme Personality of Godhead is full of transcendental bliss.” 


The Supreme Brahman is eternal, full of knowledge and endowed with all transcendental qualities. 
This is confirmed by the following statements of Svetasvatara Upanisad: 


na tasya karyam karanam ca vidyate 
na tat-samas cabhyadhikas ca drsyate 
parasya Saktir vividhaiva sriivate 
svd-bhaviki jnana-bala-kriya ca 


“He does not possess bodily form like that of an ordinary living entity. There is no difference 
between His body and His soul. He is absolute. All his senses are transcendental. Any one of 
His senses can perform the action of any other sense. Therefore, no one is greater than Him or 
equal to Him. His potencies are multifarious, and thus His deeds are automatically performed as 
a natural sequence.” [Svetasvatara Upanisad 6.8] 


sarvendriya-gunadbhasam 
sarvendriya-vivarjitam 

asaktam sarva-bhrc caiva 
nirgunam guna-bhoktr ca 


“The Supersoul is the original source of all senses, yet He is without senses. He is unattached, 
although He is the maintainer of all living beings. He transcends the modes of nature, and at the 
same time He is the master of all modes of material nature.” [Svetasvatara Upanisad 3.17] 


bhava-grahyam anidakhyam 
bhavabhava-karam sivam 
kala-sarga-karam devam 

ye vidus te jahus tanum 


“The Supreme Personality of Godhead is the creator and destroyer of the entire material cosmic 
manifestation. He is supremely auspicious, and He does not possess a material body, for His 
body is spiritual in all respects. He may be reached and understood only by loving devotional 
service. Those who thus serve Him and understand Him may become free from having to 
repeatedly accept various material bodies for continued residence in the material world. They 
become liberated from this world, and obtain eternal spiritual bodies with which to serve Him.” 
[Svetasvatara Upanisad 5.14] 


That the Supreme Personality of Godhead grants eternal transcendental bliss to His devotees is 
confirmed by the following statement of Gopdla-tapani Upanisad [1.5]: 


tam pitha-stham ye tu yajanti dhiras 
tesam sukham sasvatam netaresam 


“The saintly devotees who worship the Supreme Personality of Godhead seated on the throne of 


the heart attain eternal transcendental bliss. Except for them no others can attain this eternal 
bliss.” 


Since transcendental knowledge of Vedanta will help one approach the Absolute and gain these 
benefits, one should inquire about it immediately from a qualified teacher. Material work, and the faith 
which one may obtain by pious activities, provide only temporary benefits. In contrast, the Absolute is 
the reservoir of eternal, limitless consciousness and bliss. As the infinite source and reservoir of 
consciousness and being, the Absolute is supreme, limitless, eternal, and replete with the fullness of all 
knowledge and consciousness. Thus in order to understand the science of the Absolute, an intelligent 
person should humbly approach a bona fide teacher learned in Vedanta who is also experienced in its 
practical application. 


Anyone who even begins to approach the Absolute by proper direction of consciousness experiences 
that our small individual consciousness can manifest ecstatic bliss and other wonderful qualities simply 
by the preliminary purification and concentration. When consciousness is liberated from the limitations 
of the body and mind, and concentrated by one-pointed contemplation on a transcendental object, it 
automatically manifests transcendental qualities such as compassion, bliss, unconditional love and 
transcendental knowledge. The Absolute is eternal, full of knowledge and consciousness, and endowed 
with unlimited wonderful transcendental qualities. The Absolute does not possess material form like a 
material living entity. There is no difference between the form and the consciousness of the Absolute. 
There is nothing greater than or equal to the Absolute, which has multifarious and immense potencies. 
Therefore if our limited consciousness is capable of experiencing causeless happiness simply by 
contemplation of its own transcendent qualities, the Absolute, the unlimited fount of all consciousness, 
certainly is full of unlimited transcendental bliss. 


According to Vedanta philosophy, the Absolute is the original source of all senses, yet has no material 
senses. The Absolute is detached from everything, although the source and maintainer of everything 
and all living beings. The Absolute transcends the material universe, and at the same time is the creator 
and controller of material nature. The Absolute is the creator, maintainer and destroyer of the entire 
material cosmic manifestation, but is beyond the control of material laws. The Absolute is supremely 
auspicious, but does not possess a material body, for the Absolute is noumenal in all respects. These 
paradoxical attributes are part of the essential nature of the Absolute as both the cause and ingredient of 
creation. 


One can understand and reach the Absolute only by practicing directed consciousness as taught in 
Vedanta. Approaching the Absolute grants the student eternal transcendental bliss. Except for sincere 
students of Vedanta, no others can attain this eternal bliss. Those who approach and understand the 
Absolute also become free from repeatedly accepting material bodies for continued residence in the 
material world. They attain liberation from this world, and obtain eternal residence in the 
transcendental world of the Absolute, where they automatically attain complete fulfillment of their 
desires in the personal company of the Absolute. All this is described in detail in Vedanta-siitra. 


In summary, an intelligent person with good moral character who has studied and understood both 
religion and material science, who clearly understands the ontological difference between the 
temporary and the eternal, who has lost all attraction for the temporary and chosen the eternal, and who 
gets the opportunity to associate with a self-realized person, becomes a sincere student of Vedanta- 
sutra. It is not a fact that simply by the study and practice of material science and religion one will 
naturally get the same benefits as the study of Vedanta-sutra provides. We see that those who have 
studied material science and religion, but have not associated favorably with self-realized teachers of 
Vedanta, do not become eager to understand the Absolute, but attempt to adjust their expectations to 
the limited happiness offered by material knowledge and work. It is also untrue that simply by 
understanding the philosophical difference between the temporary and the eternal, and attaining the 
moral qualities and renunciation of saintly persons, one will become able to understand and realize the 
Absolute. These qualifications are necessary, but not sufficient to attain the platform of transcendental 
knowledge. 


On the other hand, those who are not expert scientists or pious religionists, but who have come into 
favorable personal association with a self-realized person, naturally become attracted to understanding 
the Absolute. We have seen that in general, three kinds of persons become qualified to inquire into the 
nature of Brahman: 1. Sanistha—pious people who faithfully perform their material and religious 
duties; 2. Parinistha—those who spontaneously act philanthropically for the benefit of all living 
entities; and 3. Nirapeksa—those who are already rapt in meditation and aloof from the activities of 
this world. All these persons understand the nature of the Absolute according to their respective 
qualifications. If they gain the association of a self-realized person and follow his instructions, that 
higher study compensates for whatever they lack in qualifications. Even if they lack a broad 
background in religion, the arts, sciences and philosophy, or if their character or behavior is flawed, 
still they automatically obtain all prerequisite qualifications simply by studying Vedanta with a 
qualified teacher. Over time they gradually become more and more advanced in the discipline of 
Vedanta, and eventually they attain direct contact with the Absolute as the Supreme Personality of 
Godhead. 


In conclusion, at a particular point in life, after certain understandings and realizations, a fortunate 
person may become eager to inquire about the nature of the Absolute. The Absolute is not merely a 
philosophical conception; nor is it a projection of an artificial philosophical construct or the 
consciousness of the individual on reality. All living entities have taken their birth because of the 
Absolute. They remain alive because they are maintained by the Absolute, and at the time of death they 


again enter into the Absolute. Please try to understand that the Absolute is the eternal ground of Being, 
the universal fount of consciousness, existence and life. 


The nature of the transcendental knowledge of the Absolute imparted by study of Vedanta is unlike any 
other kind of knowledge. It is not knowledge of a kind of material activity, because that kind of 
knowledge and activity can give only temporary, mundane results. It is not discursive knowledge like 
ordinary literature or mathematics, because such ordinary symbolic knowledge cannot free us from the 
materialistic realm it represents. Even if it were possible to impart an understanding of transcendental 
existence through language, this would not necessarily cure the deficiencies of our consciousness. For 
example, if a person who needs glasses sees the moon as double, simply hearing that the double vision 
is not a quality of the moon but of his vision may correct his understanding but not his astigmatism, 
even if he is firmly convinced that it is a fact. Thus, simply understanding the philosophical difference 
between mundane and transcendental categories of knowledge, consciousness and existence will not 
and cannot cure the disease of material suffering and rebirth. 


Rather, the transcendental knowledge imparted by study of Vedanta is a direct experience that our 
common perception of the world and ourselves is an illusion based on ignorance. When the subjects in 
Aristotle’s cave break free from their bonds and see clearly that the entire world of their experience, 
upon which all their knowledge was based, is actually false and contrived, their awakening is similar to 
that experienced by the aspirant who contacts the Absolute during Vedantic meditation. When we see 
that all along we have been imagining the world, ourselves and life to be one thing, when actually they 
are something completely different, we awaken to a new reality, one that was there all along but 
remained latent and unsuspected, covered and hidden by our imaginative substitute reality. 


The Katha Upanisad [1.2.23] states: 


nadyam atma pravacanena labhyo 
na medhaya na bahudha srutena 
yam evaisa vrnute tena labhyas 
tasyaisa atma vivrnute tanum svam 


“That Self cannot be gained by the study of the Veda, nor by thought or meditation, nor by 
much hearing. Whom the Self chooses, by him it may be gained; to him the Self reveals His 
being.” 


And what kind of person does the Self choose? 


tesam satata-yuktanam 
bhajatam priti-purvakam 
dadami buddhi-yogam tam 
yena mam upayanti te 


“To those who are constantly devoted and worship Me with love, I give the understanding by 
which they can come to Me.” [Bhagavad-gita 10.10] 


naham vedair na tapasa 
na danena na cejyaya 
Sakya evam-vidho drastum 
drstavan asi mam yatha 


“The form which you are seeing with your transcendental eyes cannot be understood simply by 
studying the Vedas, nor by undergoing serious penances, nor by charity, nor by worship. It is 
not by these means that one can see Me as I am.” [Bhagavad-gita 11.23] 


bhaktya tv ananyaya sakya 
aham evam-vidho 'rjuna 
jnatum drastum ca tattvena 
pravestum ca parantapa 


“My dear Arjuna, only by undivided devotional service can I be understood as I am, standing 
before you, and can thus be seen directly. Only in this way can you enter into the mysteries of 
My understanding.” [Bhagavad-gita 11.24] 


Therefore the actual practice of Vedanta is complete in the form of bhakti-yoga, the devotional service 
of the Supreme Personality of Godhead. There are many preliminary stages, each with its appropriate 
philosophical understanding, spiritual practices and realizations; but the stage of perfection is pure, 
undivided devotional service: 


anukilyena krsnanu-silanam bhaktir uttama 


“When first-class devotional service develops, one must be devoid of all material desires, 
knowledge obtained by monistic philosophy, and fruitive action. The devotee must constantly 
serve Krsna favorably, as Krsna desires.” [Caitanya-caritamrta, Madhya-lila 19.167] 


The Vedic literature contains many scriptural passages on different levels, meant to appeal to people in 
various stages of self-realization. Vedanta-sutra specifically addresses people on the cusp between the 
impersonal understanding of the Supreme and beginning to realize the personal nature of Brahman. 
Philosophical speculation and silent meditation may be an adequate method for addressing the 
impersonal aspect of the Supreme, but bhakti, or a direct personal service relationship with the 
Supreme Personality of Godhead, is necessary to realize the highest benefits attainable by study of 
Vedanta-siitra. 


Vedanta-sutra is not an ordinary book, but transcendental sound vibration emanated by the Supreme 
Personality of Godhead Himself. Srila Vyasadeva, the author of Veddnta-sitra, 1s the incarnation of the 
Supreme Personality of Godhead. This is confirmed by the following statement of the smrti-sastra: 


krsna-dvaipayana-vyasam 
viddhi narayanam prabhum 


“Please understand that Krsna Dvaipayana Vyasa is actually the Supreme Personality of 
Godhead, Narayana.” 


That Vedanta-sitra is a product of greater than human intelligence will become self-evident to the 
sincere reader upon deep contemplation of the extremely elevated subjects contained herein. 


In conclusion, we have described here how at a certain point in time [athd], after tasting the 
experiences of life, contemplating their meaning and reaching certain conclusions about the existential 
condition of human existence in the material world, person should therefore [atah] become eager to 
inquire about the nature of Brahman. Veddnta-sitra is an opportunity to enter into the understanding of 
the Absolute Truth taught by the greatest sages, and attain personal, direct consciousness of the 
Supreme Personality of Godhead. This bestows the highest spiritual perfections of full transcendental 
knowledge, immortality and eternal bliss upon the sincere student of Vedanta philosophy. 


Adhikarana 2: The Origin of Everything 


The sangati [continuity with the previous Adhikarana] here is dksepa [objection]. 


Visaya [thesis or statement]: The Vedic tradition asserts that the source or origin of everything in the 
creation is Brahman, who is an unlimited, all-powerful transcendental person different from the jiva 
[individual soul]. 


Samsaya [arisal of doubt]: Someone may doubt: “In this Vedanta-stitra does the term ‘the Absolute,’ 
‘Brahman,’ ‘the all-pervading Infinity’ [bhiima] or ‘the Self? [Gtma] refer to the individual conscious 
living entity or the Supreme?” Some schools of Vedanta interpretation indeed claim that the word 
Brahman in Vedanta-siitra refers to the individual conscious living entity, and to support this view they 
quote statements like the following from Taittiriya Upanisad [2.5]: 


vijndnam brahma ced veda tasmac cen na pramadyati 
Sarire papmano hitva sarvan kaman samasnute 


“Tf one understands the true nature of Brahman who lives in the body and uses the senses of the 
body to perceive the material world, then such a knower of Brahman never becomes bewildered 
by illusion. Such a knower of Brahman in the body refrains from performing impure actions, 
and at the time of leaving the body at death, he attains an exalted destination where all his 
desires are fulfilled at once.” 


Some unauthorized traditions of Vedanta speculate that Brahman and similar terms indicate the 
individual conscious living entity. They say, “Here the word brahma is applied to vijnanam, which is 
one of the names of the jiva, and therefore the verse teaches that the jiva is to be meditated upon.” 
Because they do not properly understand the difference between the unlimited Brahman and the tiny 
jiva, they confute the Sanskrit terms brahman and atmda with jiva, and mistakenly identify the 
individual living entity as the Absolute. For example, in the following passage Sri Sanat-kumara, after 
describing the Lord’s Holy Names and qualities, was asked a question by Sri Narada Muni 

[| Chandogya Upanisad 7.23.1-7.24.1]: 


chrnoti nanyad vijanati sa bhima. atha yatranyat pasyaty anyac chrnoty anyad vijanati tad- 
alpam 

“ “One should ask about Bhima.’ ‘My lord, I wish to know about Bhima.’ ‘When one attains 
Him one sees nothing else, hears nothing else, and knows nothing else. That is Bhima. When 
one sees something else, hears something else, and knows something else, he knows that is very 
small. The Bhima is immortal, but that which is small is mortal.’ ” 


Purvapaksa [antithesis]: The context of the verse from Chandogya Upanisad quoted above shows that 
the jiva is the topic of discussion there. As Sutra 1.1.1 refers to this text and says that this Bhima is to 


Supreme. Even the Sanskrit dictionary explains: “The word brahma means that which is big, the 
brahmana caste, the individual spirit soul, and the demigod Brahma who sits on a great lotus flower.” 
The word dtmd also means the individual soul. 


For example, the Brhad-aranyaka Upanisad [4.5.6] states: 
atmda va are drastavyah srotavyo mantavyo nididhyasitavyah. 


“Tt is the Self [atma] which must be observed, heard about, thought of and meditated upon with 
fixed concentration.” 


The complete text of this passage [Brhad-aranyaka Upanisad 4.5.1-6] is: 


“And he said, ‘Verily, a husband is not dear, that you may love the husband; but that you may 
love the Self [a@tma], therefore a husband is dear. 


‘Verily, a wife is not dear, that you may love the wife; but that you may love the Self [atma], 
therefore a wife is dear. 


“Verily, sons are not dear, that you may love the sons; but that you may love the Self [atm], 
therefore sons are dear. 


“Verily, wealth is not dear, that you may love the wealth; but that you may love the Self [atma], 
therefore wealth is dear. 


“Verily, the brahmanas are not dear, that you may love the brahmanas; but that you may love 
the Self [atmda], therefore the brahmanas are deat. 


“Verily, the ksatriyas are not dear, that you may love the ksatriyas; but that you may love the 
Self [atma], therefore the ksatriyas are dear. 


“Verily, the worlds are not dear, that you may love the worlds; but that you may love the Self 
[atma], therefore the worlds are dear. 


“Verily, the devas are not dear, that you may love the devas; but that you may love the Self 
[atmda], therefore the devas are dear. 


“Verily, the living entities are not dear, that you may love the living entities; but that you may 
love the Self [atma], therefore the living entities are dear. 


“Verily, every thing [that is dear] is not dear, that you may love every thing; but that you may 
love the Self [amd], therefore every thing [that is dear] is dear. 


“Verily, it is the Self [a@tma] which must be observed, heard about, thought of and meditated 
upon with fixed concentration, O Maitreyi! When we see, hear, perceive and know the Self then 
all this is known.” 


Someone may indeed claim that the word Brahman here refers to the individual spirit soul, and to 
support his view he may quote the following statement of Taittirtya Upanisad [2.5]: 


vijndnam brahma ced veda 

tasmdc cen na pramadyati 

Sarire papmano hitva 

sarvan kaman samasnute 

“Tf one understands the true nature of the Brahman who lives in the body and uses the senses of 
the body to perceive the material world, then such a knower of Brahman will never become 
bewildered by illusion. Such a knower of the Brahman in the body refrains from performing 
sinful actions, and at the time of leaving the body at death, he attains an exalted destination 
where all his desires become at once fulfilled.” 


Siddhanta [Vedic conclusion]: Our philosophical opponent may claim in this way that the words 
Brahman and atmda should be interpreted to mean the individual spirit soul. To clear away the 
misunderstanding of this objector, the following scriptural passages may be quoted: 

bhrgur vai varunir varunam pitaram upasasara adhthi bho bhagavo brahma... yato va imani 


“Bhrgu asked his father Varuna: ‘My lord, please instruct me about the nature of Brahman.’ 
Varuna replied: ‘All living entities have taken their birth because of Brahman. They remain 
alive because they are maintained by Brahman, and at the time of death they again enter into 
Brahman. Please try to understand the nature of Brahman.’ ” [ Taittirtya Upanisad 3.1] 


idam hi visvam bhagavan ivetaro 
yato jagat-sthana-nirodha-sambhavah 


“The Supreme Lord Personality of Godhead is Himself this cosmos, and still He is aloof from 
it. From Him only has this cosmic manifestation emanated, in Him it rests, and unto Him it 
enters after annihilation.” [Srimad-Bhagavatam 1.5.20] 


ya etad vidur amrtas te bhavanty athetare duhkham evapivanti 


“Those who know this Supreme Brahman become immortal, and those who do not know Him 
suffer the miseries of the material world.” [Svetasvatara Upanisad 3.10] 


To refute this misinterpretation, Srila Vyasadeva, the author of Veddnta-sitra, gives the actual 
definition of Brahman in the second sutra: 


Sutra 1.1.2 
janmdady asya yatah 
janma-birth; ddi-beginning with; asya—of that; yatah—from Whom. 
Brahman is He from Whom everything emanates. 


The compound word janmddi is a Sanskrit compound expression technically known as tad-guna- 
samvijnana-bahuvrthi-samasa, here meaning ‘the sevenfold material cycle of conception, gestation, 
birth, growth, production of byproducts, diminution and death.’ The word asya means ‘of this material 
universe with unlimited planetary systems inhabited by various creatures, who all enjoy and suffer the 
results of their various fruitive actions, but who cannot understand the astonishing structure of the 
universe where they live, nor the Supreme Person who has created it.’ The word yatah means ‘from 
Whom,’ and it clearly refers to Brahman as a transcendental person. This Absolute Person, who 
manifests the universe from His inconceivable potency, is the Brahman about whom one should 
inquire. 


According to etymological analysis of Sanskrit word roots, Brahman means ‘the person who possesses 
boundless exalted qualities,’ and therefore cannot be applied to the insignificant jrva. Both Brahman 
and bhumd also mean all-pervading; this will be fully explained in Sutras 1.3.7 and 1.4.19. Brahman 
thus refers only to the Personality of Brahman, who possesses unlimited transcendental qualities, and 
this is clearly confirmed in the following words of the Vedas: 


atha kasmdd ucyate brahmeti brhanto hy asmin gunah 


“From Whom has this universe become manifest? From Brahman, who definitely possesses an 
abundance of exalted transcendental qualities.” 


Brahman therefore primarily refers to the Personality of Brahman, and only secondarily to the 
individual conscious living entities, who although they emanate from Brahman and are composed of 
Brahman, can manifest the qualities of Brahman only to a very small degree. The individual living 
entities can be called Brahman, just as sons are called by their father’s family name, because their 
substance and qualities derive from their relationship with the Supreme Brahman. Although they are 
from Brahman and are eternally related to Brahman, the individual living entities are suffering the 
unwanted miseries of material life, such as birth, old age, disease and death, because of ignorance. This 
is the proof that they are not identical with the Supreme Brahman. 


The Supreme Brahman is never subject to ignorance or suffering. Therefore the actual object of inquiry 
in Vedanta-sitra is the Supreme Brahman, or the Personality of Brahman. Veddnta-siitra is not an 
imaginary speculative description of Brahman’s qualities; it is the Absolute Truth about Brahman. To 


attain ultimate liberation from all suffering, the individual living entities should inquire about the 
Supreme Brahman, who is very merciful towards those who take shelter of Him. 


It is not possible for Brahman to be impersonal, for the same Brahman is the source of innumerable 
individual living beings, who are themselves persons. Can a product or emanation have more qualities 
than its source? We are persons, therefore our children and parents are also persons. Their parents were 
also persons, and so on back to the original Personality of Godhead. No one has ever observed persons 
coming from something impersonal; indeed, our everyday experience is that persons come from 
persons. Therefore the idea that persons come from something impersonal, or can be the result of some 
mechanistic or random process, is completely impossible and nonsensical. 


The impersonal theory also is lacking from other perspectives. Later on in the text, we will present and 
elaborately discuss the theory that the individual living entity determines the type of universe, planetary 
system, environment and body in which he finds himself by the qualities of his consciousness and 
activities, and of his relationship with the Supreme Brahman. This so-called Anthropic Principle holds 
true because the living entity collapses or decoheres the Universal Quantum Wave Function in a 
particular way, depending on how his consciousness, energy and desires interfere with it. 


To imagine the Supreme Brahman as impersonal drastically limits the range of possibilities of this 
decoherence, and forces the living entity into denser environments and less intelligent embodiments. 
After all, it is not possible to have a personal relationship with something impersonal. Therefore an 
impersonal conception of the Supreme Brahman does not permit normal personal relationships like 
communication, worship and the exchange of service, affection and love. Would anyone really want to 
spend eternity in relationship with something impersonal? 


Different computer network configurations and protocols allow vastly greater communication 
bandwidth and computational throughput than others. Similarly, the impersonal conception greatly 
reduces the possibilities of communication with the Supreme Brahman. But when the living entity 
chooses a personal terminal configuration for interfacing with the Supreme Brahman, his 
communication bandwidth is greatly enhanced. Thus, as one inquires into Brahman, it is critical to 
keep an open mind on the issue of whether the Brahman discussed in Vedanta is impersonal or 
personal. 


The following quotes from the Vedas indicate the real standard of success in the inquiry into Brahman: 
tam eva dhiro vijndya prajnam kurvita brahmanah 


“An intelligent equipoised person who has realized Brahman must endeavor to know the 
Supreme Absolute Truth, the Personality of Godhead, and surrender unto Him with loving 
devotion.” [Brhad-aranyaka Upanisad 4.4.21] 


vijndya prajnam kurvita 
“After learning about the Personality of Brahman, one should become able to see Him directly.” 


The word jijfidsa in the first sutra means ‘the desire to know, or acquire jidna.’ Knowledge is of two 
kinds: theoretical and conceptual, or practical and empirical. Theoretical knowledge of Vedanta helps 
bring us closer to the Supreme Brahman, and practical knowledge or realization of Vedanta should lead 
to the Supreme Brahman personally manifesting before us. If someone claims to be a teacher of 
Vedanta, yet does not display the symptoms of one who is rapt in ecstatic direct personal contact with 
the Supreme Brahman, we can understand that he has not yet attained perfection in the practice of 
Vedanta. 


If one understands one’s real identity as an individual conscious living entity, that is certainly very 
helpful in understanding Brahman, because the transcendental qualities of the spiritual living entity are 


similar to those of Brahman. Nevertheless that does not mean that the individual conscious living entity 
is identical to Brahman. The individual living entity is always different from Brahman, and even after 
liberation from material existence, he remains eternally different from the Supreme Brahman. 


The difference between the individual living entity and Brahman is clearly described in Siitras 1.1.16, 
1.1.17, 1.3.5, 1.3.21 and 1.3.41. Because an error in this fundamental concept can completely derail the 
student’s progress in inquiring into Brahman, it is necessary to discuss this point in some detail before 
going further. Students who already accept the personal nature of the Supreme should also study these 
arguments to help them defeat the misinterpretations of Vedanta recently fabricated and introduced by 
the impersonalist school of Sankara. 


The impersonalist school misinterprets Vedic references to Brahman to force out the false conclusion 
that the individual living entity and the Supreme Brahman are identical. They take Vedic statements out 
of context, and use word jugglery to misinterpret them to convince the weak-minded that the authority 
of the Vedic scriptures supports their imaginary theory. This is not only illogical but also unethical. The 
Vedic literature is not open to unauthorized speculative misinterpretation to support our pet theories; it 
gives the following guidelines for interpretation of difficult or ambiguous Sanskrit verses: 


upakramopasamharav abhyaso ‘pirvata-phalam 
artha-vadopapatti ca lingam tatparya-nirnaye 


“The beginning, the ending, what is repeated again and again, what is unique and novel, the 
general purpose of the book, the author’s statement of his own intention, and appropriateness 
are the factors to consider in interpretation of obscure passages.” 


If we apply these criteria to interpreting difficult passages in the Vedic literature, we clearly see that the 
Vedas consistently describe the Personality of Brahman and the individual conscious living entity as 
two distinct entities. For example, let us analyze the following passage from Svetasvatara Upanisad 
[4.6-7] in the light of the above six criteria: 


dva suparnd sayuja sakhaya samanam vrksam parisasvajdate 
tayor anyah pippalam svadv atty anasnann anyo ‘bhicakasiti 


“The individual living entity and the superconscious living entity, Brahman or the Personality 
of Brahman, are like two friendly birds sitting on the same tree. One of the birds [the individual 
living entity] is eating the fruit of the tree [the sense gratification afforded by the material 
body], and the other bird [the superconscious living entity] is not trying to eat these fruits, but is 
simply watching His friend.” 


samane vrkse puruso nimagno ‘nisaya socati muhyamanah 
justam yada pasyati anyam isam asya mahimanam iti vita-sokah 


“Although the two birds are on the same tree, the eating bird is fully engrossed with anxiety and 
moroseness, bewildered by his own ignorance as the enjoyer of the fruits of the tree. But if in 
some way or other he turns his face to his eternal friend Brahman and knows His glories, at 
once the suffering bird becomes free from all anxieties.” 


In this passage, the upakrama [beginning] is dvd suparna [two birds]; the upasamhara [ending] is 
anyam isam [the other person, who is Brahman or the Personality of Brahman]; the repeated feature is 
the word anya [the other person], as in the phrases tayor anyo ‘snan [the other person does not eat] and 
anyam isam [he sees the other person, who is the Supreme Brahman]. The aparvata [unique feature] is 
the relationship between the individual conscious living entity and the Supreme Brahman, which 
cannot be understood without the revelation of the Vedic scripture; the phalam [object or general 
purpose of the passage] is vita-sokah [the individual conscious living entity becomes free from 


suffering by seeing Brahman]. The artha-vada [author’s statement of his own intention] is mahimanam 
eti [one who understands the Supreme Brahman becomes glorious] and the upapatti [appropriateness] 
is anyo ‘nasan [the other person, the Supreme Brahman, does not eat the fruits of material happiness 
and distress]. 


By carefully analyzing this passage, we see that in all six points of interpretation, it teaches the 
difference between the jiva and Brahman. One can analyze many other passages from Vedic literatures 
in the same way, and one may clearly understand the difference between the Personality of Brahman 
and the individual living entity. Later on in the text, we will analyze this topic in detail, providing a 
wealth of detailed quotations from the original Vedic literature and showing their correct 
interpretations. 


At this point, the impersonalist may raise an objection similar to the following: “A text is useful when 
it teaches something unknown to its readers; but when a text simply repeats what its readers already 
know, it simply wastes time uselessly. People in general already think they are different from the 
Supreme Brahman, and therefore if the Vedas were to teach them something new, it would have to be 
that the Personality of Brahman and the individual living beings are completely identical. For this 
reason, it should be understood that the individual conscious living entities are identical with 
Brahman.” 


To this objection I reply: “This view is not supported by the Vedic scriptures.” For example, the 
Svetasvatara Upanisad [1.6] states: 


prthag-dtmanam preritam ca matva justas tatas tenamrtatvam eti 


“When one understands that the Personality of Brahman and the individual conscious living 
entities are eternally distinct, then he may become qualified for liberation, and live eternally in 
the spiritual world.” 


What people in general do not understand is the precise way in which the jiva and Brahman are 
different is in their contrary attributes: Brahman is almighty, the jiva is limited; God is all-pervading, 
the jiva is atomic; the Lord is the controller, while the jiva is controlled at every step. Nor does the 
average person know that the Lord and the jiva have an eternal spiritual relationship based on 
transcendental love. Therefore the scriptures of all religions teach the differences between the Lord and 
the jiva, while the doctrine of oneness remains inscrutable and inconceivable, even according to its 
proponents; therefore it is not a true philosophy, but simply an exercise in mental speculation. The 
impersonalist conception of the identity of the individual and the Supreme is a preposterous 
phantasmagoria, like the horn of a rabbit. It has no reference to reality, and is completely rejected by 
anyone with a grain of common sense. Those few texts of the Updnisads that apparently teach the 
impersonalist doctrine are interpreted in a personalist way by their author, Vyasadeva himself. This will 
be described in Sutra 1.1.30. 


Adhikarana 3: The Supreme Brahman may be Understood by the 
Revelation of the Vedic Scriptures 


The sangati [continuity with the previous Adhikarana] here is aksepa [objection]. 


Visaya [thesis or statement]: The Personality of Brahman is the unlimitedly powerful creator, 
maintainer and destroyer of the material universes. Because He is inconceivable to the tiny brains of 
the conditioned living beings, He must be understood by studying Vedanta philosophy and similar 
Vedic scriptures. This is confirmed by the following statements of the Gopdla-tapani Upanisad and 
Brhad-aranyaka Upanisad [3.9.26]: 


tam tv aupanisadam purusam prcchami 
“T shall now inquire about the Personality of Brahman, who is revealed in the Updnisads.” 


sac-cid-ananda-rupaya krsnayaklista-karine 
namo vedanta-vedyaya gurave buddhi-saksine 


“T offer my respectful obeisances to the Supreme Brahman whose form is eternal, full of 
knowledge and bliss, who is the rescuer from distress, who is understood by Vedanta, who is 
the supreme spiritual master, and who is the witness in everyone’s heart.” 


Samsaya [arisal of doubt]: Western thought is very much enamored by logic and reason. We derive 
many technological and economic advances from the logic of science and mathematics. But here we 
are being told that we cannot understand Brahman with these tools, but must seek this understanding 
from the authoritative scriptures, and this may make us doubt: “What is the best method for 
understanding the Supreme Brahman: the mental speculation of the logicians, or the indications of 
Vedanta? Maybe He is so far beyond our intelligence that it is impossible for us to understand Him at 
all.” 


Purvapaksa [antithesis]: The impersonalist school of Vedanta argues that the sage Gautama and other 
authorities, especially Satkara, prove that Brahman can be understood by logical speculation to be 
impersonal. Sometimes they quote the Vedic aphorism dtmavare mantavya: “The Self is to be 
considered and reasoned about.” [Brhad-aranyaka Upanisad 4.5] They take this as proof that Brahman 
can be known through dialectic reasoning. This viewpoint agrees with the predisposition of the Western 
mind to inductive logic. Therefore, the impersonalist Vedantists are widely known in the West, while 
the much older and more authorized traditional Vedic personalist bhakti school is not taken so 
seriously. 


The trouble with this viewpoint is that Brahman, or the Universal Quantum Wave Function, is by 
definition completely beyond objective empirical observation and speculative logic. Empirical reason 
and logic certainly have their scope of appropriate application, but they fail when approaching the 
Absolute, which has no obligation to conform to the limitations of human reason. In addition to 
universes with rules of physics similar to our own, the Universal Quantum Wave Function contains an 
unlimited number of universes with different rules, or perhaps with no rules at all. Do we really think 
that our fragile logic, based on our limited experience and scope of observation, can accommodate 
Brahman? 


Siddhanta [Vedic conclusion]: Our only hope of knowing anything about Brahman is if Brahman 
reveals Himself to us. Fortunately, Brahman has appeared in numerous avataras or incarnations just for 
this purpose. In fact, the history of these avataras comprises the bulk of the Vedic literature, and 
narrations of the teachings and pastimes of the avataras form most of the Purdnas [Vedic histories]. 
Therefore in the next sitra, Srila Vyasadeva explains that Vedic scriptural revelation is the only way to 
understand the Supreme Brahman. He says: 


Sutra 1.1.3 
Sdastra-yonitvat 
Sastra—the scriptures; yonitvat—because of being the origin of knowledge. 


[The inferential speculations of the logicians are unable to teach us about the Personality 
of Brahman] because He may only be known by the revelation of the Vedic scriptures. 


In this sutra the word “not” should be understood, even though it is unexpressed, to remain consistent 
with Sutra 1.1.4. The actual language of the sutra simply emphasizes the positive conclusion that one 
must take shelter of the revelations of the Vedas. Those who aspire after impersonal liberation are 
unable to understand the Personality of Brahman simply by logic and speculation. Why? Because logic 
is not the correct process for understanding the Supreme Brahman; He is known only by the revelation 
of the Vedic scriptures. 


Among the Vedic scriptures known as sruti-sastra, the Upanisads especially describe the Supreme 
Person. For this reason it is said, tam tv aupanisadam purusam prcchami: “I am inquiring about the 
Supreme Person, who is understood through the revelation of the Upanisads.” The process of logic and 
speculation described by the word mantavya in Brhad-aranyaka Upanisad [4.5], “to be understood by 
logic,” definitely has its place: it should be employed to understand the revelation of the scriptures, and 
not independently in philosophical speculation. This is confirmed by the following statement of sruti- 
sastra |Mahabharata, Vana-parva and Karma Purana\: 


purvapara-virodhena ko ‘rtho ‘trabhimato bhavet 
ity ddyam uhanam tarkah suska-tarkam vivarjayet 


“Logic is properly employed to resolve apparent contradictions in the texts of the Vedas by 
harmonizing each statement with its context. Speculative logic without reference to scriptural 
revelation should be abandoned.” 


For this reason the dry speculative logic of Gautama, Sankara and others, including the modern 
materialistic scientists, should be rejected in favor of applying logic to Vedic scriptural analysis. This is 
also confirmed in Sutra 2.1.11. After understanding the Supreme Person by study of the Updnisads, 
one should become rapt in meditation on Him and see Him face-to-face. This will be explained later in 
Sutra 2.1.27. 


The Supreme Brahman, Hari, is identical with His own transcendental form. He and His form are not 
two separate identities. He is the witness of all living entities, He is the abode of an unlimited ocean of 
transcendental qualities, He is the creator of the material universes, and He remains unchanged 
eternally. One may worship Him perfectly simply by hearing about His transcendental glories from a 
person who has realized them. 


At this point someone may raise the following objection: “The Vedanta philosophy does not give either 
positive orders or negative prohibitions, but simply descriptions, as the sentence ‘On the earth there are 
seven continents.’ Men need instruction in how to act. Therefore, what is needed is a series of orders to 
guide men. Men need clear instructions such as, ‘A man desiring wealth should approach the king,’ or 
‘One suffering from indigestion should restrict his intake of water,’ or the orders of the Vedas, such as 
svarga-kamo yajeta—“One desiring to enter the celestial material planets should worship the demigods 
with sacrifices” —or suram na pibet: “No one should drink wine.” In fact no one speaks without some 
object, either positive or negative, in mind. But the Updnisads do not give us a string of orders and 
prohibitions, but merely describe the eternally perfect Brahman. For example, the Updnisads tell us 
satvam jnanam: “The Personality of Brahman is truth and knowledge.” This is of small help in the 
matter of orders and prohibitions, because it does not teach any particular action. Sometimes the 
Upanisads’ descriptions may be a little useful, as for example when they describe a certain demigod, 
the description may be useful when one performs a sacrifice to that demigod; but otherwise these 
descriptions afford us little practical benefit, and are more or less useless. This is confirmed by the 
following statements of Jaimini Muni [Purva-mimamsa 1.2.1 and 1.1.25]: 


tad-bhiitanam kriyarthena samamnayo ‘rthasya tan-nimittatvat 


“The scriptures teach us pious duties. Any scriptural passage that does not teach us our duty is a 
senseless waste of our time.” 


amnayasya kriyarthatvad anarthakhyam atad-arthanam 


“Just as a verb gives meaning to a sentence, in the same way instructions for action give 
meaning to the statements of the scriptures.” 


To this objection I reply: Do not be bewildered. Even though the Updnisads do not give us a series of 
orders and prohibitions, still they teach us about the Supreme Brahman, the most important and 
valuable object to be attained by any living entity. Therefore even though this knowledge does not 
specify any definite action, it is not at all useless, for it teaches about the existence and qualities of the 
Supreme Being. If there were hidden treasure in your house, and a description of its location were 
spoken to you, those words would not be useless simply because they were a description. 
Understanding the existence and location of the treasure makes the means of recovering it self-evident. 


Similarly the Updnisads’ description of the Personality of Brahman—who is the greatest treasure to be 
attained by any living being, whose form is eternal, full of knowledge and bliss, who is perfect and 
beyond any criticism, who is the friend of all living entities, the Supreme Brahman who is so kind that 
He gives Himself to His devotees, and who is the supreme whole of all existence, of whom I am a tiny 
part—is not useless, but of great value to the conditioned living entity. The descriptions of the Supreme 
Brahman in the Updnisads are valuable, because they produce a conviction in the existence of the 
Supreme, leading to the remission of fear and the experience of transcendental happiness. The 
description “your son is now born” is useful because it is a source of great joy, and the description 
“This is not a snake, but only a rope partly seen in the darkness,” is also useful because it is a great 
relief from fear. 


Similarly, by understanding the knowledge of Brahman given in the Vedic scriptures, the means of 
attaining Him become self-evident. The specific benefits attained by understanding the Supreme 
Brahman are described in the following statement of Taittirtya Upanisad [2.1]: 


satyam jnanam anantam brahma yo veda nihitam guhayam so ‘snute sarvan kaman 


“The Personality of Brahman is limitless. He is transcendental knowledge, and He is the eternal 
transcendental reality. He is present in everyone’s heart. One who properly understands Him 
becomes blessed and all his desires are completely fulfilled.” 


So the knowledge of Brahman is not useless, but leads to the attainment of the highest blessings. 


No one can say that the Updnisads teach about ordinary fruitive action [karma]. Rather, one may say 
that the Updnisads teach one to give up all material fruitive work. The Vedanta philosophy in particular 
teaches the value of transcendental knowledge. No one can say that the Updanisads and Vedanta 
describe anything other than the Personality of Brahman, who is the original creator, maintainer, and 
destroyer of all the universes, whose spiritual form is eternal, who is a great ocean of unlimited 
auspicious transcendental qualities, and who is the resting place and object of service of the goddess of 
fortune. Therefore the scope and focus of Vedanta is on matters relating to Brahman, and not karma or 
fruitive action according to Vedic principles. 


In fact Jaimini was a disciple of Vyasadeva, the author of Vedanta, and a faithful devotee of Brahman. 
He could not have taught a doctrine in conflict with that of his master. His apparent criticisms of Vedic 
texts that do not give specific directions are actually not meant to apply to the jidna-kanda sections of 
the Vedas, such as the Updnisads and Veddanta-sitras of Vyasadeva, but to the karma-kanda portions of 
the Vedas describing ritualistic sacrifices. The two sitras by Jaimini quoted above simply mean that 


passages teaching karma or action must either command something to be done or prohibit something 
from being done. 


In conclusion, Jaimini’s description of the importance of karma has no bearing on the Updnisads, 
because the temporary benefits obtainable from material work are insignificant compared with the 
eternal benefits of self-realization. They are a hint to us that there is far more than pious fruitive work 
in the instructions of the Vedas. In this way it may be understood that the Supreme Brahman is the 
actual subject matter described in the Vedic scriptures. 


Adhikarana 4: Personality of Brahman Confirmed by the Vedic Scriptures 
The sangati [continuity with the previous Adhikarana] here is aksepa [objection]. 


Visaya [thesis or statement]: That the Personality of Brahman is described in all Vedic scriptures is 
confirmed in the following scriptural quotations: 


yo ‘su sarvair vedair giyate 

“The Personality of Brahman is glorified by all the Vedas.” [Gopdla-tapani Upanisad| 

sarve veda yat-padam amananti 

“All the Vedas describe the lotus feet of the Personality of Brahman.” [Katha Upanisad 1.2.15] 


Samsaya [arisal of doubt]: But some philosophers doubt that Brahman or Visnu is the subject matter 
described in all the Vedas. Is this statement true or false? 


Especially the impersonalist philosophers who want to deny the very existence of the Personality of 
Godhead argue in this way. Even the great transcendentalist Prahlada Maharaja stated in the presence 
of Lord Visnu Himself: 


dharmartha-kama iti yo ‘bhihitas tri-varga 

iksa trayt naya-damau vividhda ca varta 

manye tad etad akhilam nigamasya satvam 
svatmarpanam sva-suhydah paramasya pumsah 


“Religion, economic development and sense gratification—these are described in the Vedas as 
tri-varga, or three ways to salvation. Within these three categories are education and self- 
realization; ritualistic ceremonies performed according to Vedic injunction; logic; the science of 
law and order; and the various means of earning one's livelihood. These are the external subject 
matters of study in the Vedas, and therefore I consider them material. However, I consider 
surrender to the lotus feet of Lord Visnu to be transcendental.” [Srimad-Bhdgavatam 7.6.26] 


Purvapaksa [antithesis]: Modern materialists in the guise of empirical scientists and speculative 
philosophers want to imagine that God does not exist. Unfortunately to do this, they must also imagine 
that the soul or conscious self does not exist, and that consciousness, personality etc. are just 
epiphenomena of the human nervous system and brain. The existence of a large body of impressive 
ancient literature such as the Vedas, describing the transcendental qualities of the soul and the Supreme 
Personality of Godhead in detail, is as embarrassing to them as it is to the orthodox theologists 
competing to prove the superiority of their respective religious sects. They cannot defeat the Vedic 
philosophy because of its inherent superiority, therefore they resort to various devices, including 
outright disinformation, propaganda and lies, to convince others that the Vedas are inconsequential. 
Somehow or other they brand the Vedas as ‘mythology,’ while promoting their own schools as the real 
truth. Of course, this subterfuge reveals far more about their lack of integrity than it does about the 
actual value of the Vedas. 


Our philosophical opponents in various pseudo-Vedic lineages without a direct initiatory link with 
Vyasadeva also maintain that it is not true that the Vedas teach only about the Personality of Godhead 
or the Supreme Brahman. They like to bring up the undeniable fact that the bulk of the Vedic literature 
describes various fruitive kKarma-kanda sacrifices, such as the kariri-yajna for bringing rain, the putra- 
kamyesti-yajna for gaining a son, and the jyotistoma-yajna for traveling to the material heavenly 
planets [Svarga-loka]. For this reason, they say, it is not possible to accept the assertion of Vedanta that 
Brahman or Visnu is the only topic discussed in the Vedas. 


Siddhanta [Vedic conclusion]: Vyasadeva, the author of all the principal Vedic scriptures including 
Vedanta-siitra, replies to this objection in the following sutra: 


Sutra 1.1.4 


tat tu samanvayat 
tat-this fact; tu—but; samanvayat—because of the agreement of all the Vedic scriptures. 


But that [Brahman or Visnu is the sole topic of discussion in the Vedas] is confirmed by all 
scriptures. 


The word ¢u [but] in this sitra is used to rebut the previously stated opposing argument. It is proper to 
say that Brahman or Visnu is the sole topic of discussion in all the Vedas, in the j#dna-kanda and even 
in the karma-kanda section. Why? Samanvayat: “Because the scriptures themselves bring us to this 
conclusion.” The word anvaya means “understanding the actual meaning according to the six maxims 
of Vedic interpretation given in the explanation of Sutra 1.1.2,” and the word samanvaya means 
“perfect understanding after careful deliberation.”” When we apply the above-mentioned rules of 
interpretation [beginning with upakrama and upasamhara] to the texts of the Vedas, we will come to 
the conclusion that Brahman or Visnu is the sole topic of discussion in all the Vedas. If it were not so, 
then why should the Gopdla-tapani Upanisad state that Brahman or Visnu is glorified by all the 
Vedas? This is also confirmed by the lotus-eyed Personality of Brahman Himself, who says: 


vedais ca sarvair aham eva vedyo vedanta-krd veda-vid eva caham 


“By all the Vedas I am to be known. Indeed, I am the compiler of the Vedanta [Vyasadeva], and 
I am the knower of the Vedas.” [Bhagavad-gita 15.15] 


kim vidhatte kim acaste kim anidya vikalpayet 
ity asya krdayam loki nanyo mad veda kascana 
mam vidhatte ‘bhidhatte mam vikalpyapohyate hy aham 


“What is the direction of all Vedic literatures? On whom do they set focus? Who is the object of 
all speculation? Outside of Me no one knows these things. Now you should know that all these 
activities are aimed at ordaining and setting forth Me. The purpose of Vedic literature is to 
know Me by different speculations, either by indirect understanding or by dictionary 
understanding. Everyone is speculating about Me.” [Srimad-Bhdgavatam 11.21.42-43] 


The Vedic literatures also state: 
saksat-paramparabhyam veda brahmani pravartate 
“Either directly or indirectly, the Vedas describe Brahman.” 


In the karma-kdnda section of the Vedas, Brahman is indirectly described in the discussion of fruitive 
action and various divisions of material knowledge, and in the jadna-kanda section of the Vedas the 
transcendental forms and qualities of the Personality of Brahman are directly described. Material Vedic 
knowledge is a necessary prerequisite to the more advanced topics of transcendental knowledge and 


realization. Therefore the Vedas discuss both mundane and transcendental subjects, just as a course in 
any subject begins with preliminaries and fundamentals, and only gradually exposes the more advanced 
topics once the student has sufficient preparation. 


That the Personality of Brahman is the sole topic of discussion in the Vedas is also confirmed by the 
following scriptural passages: 


tam tv aupanisadam purusam prcchami 


“T shall now ask about the Personality of Brahman, who is described in the Upanisads.” 
[Brhad-aranyaka Upanisad 9.21] 


tam etam vedanuvacanena brahmana vividisanti 


“Brahmanas study the Vedas to understand the Personality of Brahman.” [Brhad-aranyaka 
Upanisad 4.4.22] 


As for the various fruitive results that are offered to the followers of the karma-kanda rituals in the 
Vedas, such as the attainment of rain, a son, or residence in the celestial material planets, these benefits 
are offered to attract the minds of ordinary men who are attached to material fruitive activities. When 
ordinary men see that these material benefits are actually attained by performing Vedic rituals and 
chanting prayers such as the visnu-sahasranama-stotra [the Thousand Holy Names of Lord Visnu], 
they become attracted to study the Vedas. By studying the Vedas they gradually become able to 
discriminate between what is temporary and what is eternal, what is illusory and what is real. Thus 
after prolonged study and practice of Vedic truth, they become averse to the temporary things of this 
world and come to hanker after Brahman. In this way it may be understood that all the sections of the 
Vedas actually describe the Personality of Brahman. 


In other words, the Vedas’ descriptions of various religious practices and rituals assist the spiritual 
aspirant in becoming purified, so that his elevated character allows him to inquire into Brahman as 
described above. The preliminary process of worship and purification based on scriptural rules and 
regulations called naimittika-dharma helps establish the worshiper in pious credits, so he may pursue 
the actual eternal goal or sanatana-dharma. That the majority of the contents of the Vedic literature 
consists of such preliminary topics is no disqualification of the transcendental status of the Vedic 
literature in any way, because the final object of such preliminaries is becoming qualified to study and 
attain the actual transcendental goal of the Vedas: the personality of Brahman, or Visnu. 


Vedic rituals give material benefits only when the performer of the ritual is filled with material desire. 
If the performer is materially desireless, then he does not gain a material result, but rather he obtains 
purification of the heart and the manifestation of causeless spiritual knowledge. Therefore, the meaning 
of the previously quoted text from Brhad-aranyaka Upanisad [4.4.22] is that the demigods are 
considered to be the various limbs of the Personality of Brahman, and by worshiping them, one 
actually worships the Supreme Brahman, and the result of such worship is that one gradually become 
pure in heart and awake with spiritual knowledge. 


Adhikarana 5: Brahman is Knowable by the Descriptions of the Vedas 
The sangati [continuity with the previous Adhikarana] here is aksepa [objection]. 


Visaya [thesis or statement]: So far we have applied ourselves to understanding the qualities and 
position of Brahman as described in Vedanta-sutra and other Vedic scriptures, especially the 
Upanisads. The descriptions of Brahman or the Supreme Absolute are sometimes vague, because they 
are meant to be studied in the context of the Vedic system of disciplic succession. 


evam parampard-praptam imam rajarsayo viduh 


“This supreme science was thus received through the chain of disciplic succession, and the 
saintly kings understood it in that way.” [Bhagavad-gita 4.2] 


In that environment, the student approaches, serves and hears from a self-realized soul who has already 
understood the message of the Vedas and Upanisads. 


tad viddhi pranipatena pariprasnena sevaya 
upadeksyanti te jnanam jndninas tattva-darsinah 


“Just try to learn the truth by approaching a spiritual master. Inquire from him submissively and 
render service unto him. The self-realized soul can impart knowledge unto you because he has 
seen the truth.” [Bhagavad-gita 4.11] 


Thus there is no chance of misinterpretation because the Master is always ready to give the correct 
meaning of the text from his own realization. 


Samsaya [arisal of doubt]: Problems arise, however, when people of lower character refuse to accept 
the role of a disciple and try to interpret the Vedas and Upanisads independently, on their own 
authority, instead of accepting the original version of the Vedic authorities like Vyasadeva and his 
disciples. Generally people are attached to sense gratification, and so they try to make the Supreme 
impersonal. The Personality of Brahman has established certain rules for human life; these are 
described in the Vedic scriptures, and if we violate them we have to accept the karmic reaction. People 
who do not want to follow these rules theorize that if Brahman is impersonal, then He cannot impose 
His will on the creation, hence anyone can do whatever they like without any consequences. So the 
impersonalists, who are generally atheistic and possess a demoniac character, try to prove that Brahman 
is not a person to justify their aggressive lifestyle of material exploitation and illicit activities of sense 
gratification. 


Thus the impersonalist philosophy of the demons tries to establish that the Vedas and Upanisads 
describe the Supreme Brahman as impersonal and ultimately void. Their chief strategy is to take certain 
statements of the Vedas and Upanisads out of context and twist the meaning to support their impersonal 
misinterpretation. They claim that Vyasadeva, the compiler of the Vedas and the author of the 
Upanisads and so many other scriptures, made a mistake. Yet they quote freely from his writings to 
support their philosophy when it suits them. Thus the impersonalists’ entire argument is based on the 
authority and writings of a person they consider to be mistaken. That it is very difficult to get them to 
admit this contradiction speaks volumes about their level of intelligence and integrity. 


Purvapaksa [antithesis]: One of the main arguments of the impersonalists is that “Brahman is so high, 
so transcendent, so much beyond human intelligence, that our words and symbols cannot describe it.” 
However, if we accept this argument, then as a consequence we will doubt the authority of all the 
religious scriptures in the world. Of course, the impersonalists also use many words to describe their 
own views, but somehow they want us to accept their arguments and pet quotations at the same time as 
we reject the words of the scriptures as a whole. Thus the unspoken part of their argument is that it 
does not apply to themselves. This Adhikarana of Veddnta-sitra defeats the hypocritical argument of 
the impersonalists in detail. 


Simply by the use of logic and scriptural quotation, we certainly have already refuted the 
misconception that Brahman cannot be described, since we have doing exactly that for many pages 
already, and also showing many vivid examples of how He is described in the Vedas. Nevertheless no 
amount of verbiage can give a complete description of Brahman, who is by definition infinite. 
Impersonalists argue, therefore, that many scriptural passages support the theory that it is impossible to 
describe Brahman by words. For example: 


yato vaco nivartate aprapya manasa saha 


“The mind cannot understand the Personality of Brahman, and words cannot describe Him.” 
[ Taittiriya Upanisad 2.4.1] 


yad vacanabhyuditam yena vag abhyudyate tad eva 
brahma tad viddhi nedam yad idam upasate 


“No one has the power to describe Brahman with words, even though everyone’s speech occurs 
by the power granted by Brahman. Know that this Brahman is not material. Worship this 
Brahman.” [Kena Upanisad 1.5] 


Many people doubt whether spiritual life in general, and Brahman in particular, is expressible by 
words. The sruti-sdstra quoted above states that Brahman cannot be described by words. That Brahman 
cannot be described with words is also explained in the following statement of Srimad-Bhagavatam 
[3.6.40]: 


yato ‘pradpya nyavartanta vacas ca manasa saha 
aham canya ime devas tasmai bhagavate namah 


“Words, mind and ego, with their respective controlling demigods, have failed to achieve 
success in knowing the Personality of Brahman. Therefore, we simply have to offer our 
respectful obeisances unto Him as a matter of sanity.” 


Siddhanta [Vedic conclusion]: Srila Vyadsadeva refutes the argument of the impersonalists that Brahman 
cannot be described in words in the following sitra: 


Sutra 1.1.5 


iksater nasabdam 
iksateh—because it is seen; na—not; asabdam-—indescribable by words. 


Because it is seen [that Brahman is vividly described in the Vedic scriptures, it should be 
understood that Brahman] is not indescribable by words. 


Here the word asabdam means “that which cannot be described by words.” In this sitra Brahman is 
described as not [na] indescribable by words [asabdam]; on the contrary He is sabdam, describable by 
words. Why is this so? Because iksateh, it is seen that Brahman is described in the passages of the 
scriptures. We may also note that the word iksateh in the sitra is bhava [passive], and it is formed by 
adding the affix tip-pratyaya. The unusual usage here is arsa, a certain degree of grammatical liberty 
allowed to an exalted author. For example, Brhad-Granyaka Upanisad [9.21] states: 


tam tv aupanisadam purusam prcchami 
“T shall now ask about the Personality of Brahman, who is described in the Upanisads.” 


We may note in this connection that the word aupanisada means “that glorious person who is described 
in the Upanisads.” 


That the Personality of Brahman may be described in words is also confirmed by the following 
statement of Katha Upanisad [2.15]: 


sarve veda yat-padam amananti 


“All the Vedas describe the lotus feet of the Personality of Brahman.” 


There are many beautiful passages in the scriptures eloquently describing the Supreme Brahman in 
detail. For example: 


“Brahma could see that on the water there was a gigantic lotus-like white bedstead, the body of 
Sega-naga, on which the Personality of Godhead was lying alone. The whole atmosphere was 
illuminated by the rays of the jewels bedecking the hood of Sesa-naga, and that illumination 
dissipated all the darkness of those regions. The luster of the transcendental body of the Lord 
mocked the beauty of the coral mountain. The coral mountain is very beautifully dressed by the 
evening sky, but the yellow dress of the Lord mocked its beauty. There is gold on the summit of 
the mountain, but the Lord's helmet, bedecked with jewels, mocked it. The mountain's 
waterfalls, herbs, etc., with a panorama of flowers, seem like garlands, but the Lord’s gigantic 
body, and His hands and legs, decorated with jewels, pearls, tu/asi leaves and flower garlands, 
mocked the scene on the mountain. His transcendental body, unlimited in length and breadth, 
occupied the three planetary systems, upper, middle and lower. His body was self-illuminated 
by unparalleled dress and variegatedness and was properly ornamented. The Lord showed His 
lotus feet by raising them. His lotus feet are the source of all awards achieved by devotional 
service free from material contamination. Such awards are for those who worship Him in pure 
devotion. The splendor of the transcendental rays from His moonlike toenails and fingernails 
appeared like the petals of a flower. He also acknowledged the service of the devotees and 
vanquished their distress by His beautiful smile. The reflection of His face, decorated with 
earrings, was so pleasing because it dazzled with the rays from His lips and the beauty of His 
nose and eyebrows. O my dear Vidura, the Lord's waist was covered with yellow cloth 
resembling the saffron dust of the kadamba flower, and it was encircled by a well-decorated 
belt. His chest was decorated with the svivatsa marking and a necklace of unlimited value. As a 
sandalwood tree is decorated with fragrant flowers and branches, the Lord's body was decorated 
with valuable jewels and pearls. He was the self-situated tree, the Lord of all others in the 
universe. And as a sandalwood tree is covered with many snakes, so the Lord’s body was also 
covered by the hoods of Ananta. Like a great mountain, the Lord stands as the abode for all 
moving and nonmoving living entities. He is the friend of the snakes because Lord Ananta is 
His friend. As a mountain has thousands of golden peas, so the Lord was seen with the 
thousands of golden-helmeted hoods of Ananta-naga; and as a mountain is sometimes filled 
with jewels, so also His transcendental body was fully decorated with valuable jewels. As a 
mountains is sometimes submerged in the ocean water, so the Lord is sometimes submerged in 
the water of devastation. Lord Brahma, thus looking upon the Lord in the shape of a mountain, 
concluded that He was Hari, the Personality of Godhead. He saw that the garland of flowers on 
His chest glorified Him with Vedic wisdom in sweet songs and looked very beautiful. He was 
protected by the Sudarsana wheel for fighting, and even the sun, moon, air, fire, etc., could not 
have access to Him.” [Srimad-Bhadgavatam 3.8.24-31] 


When it is said in the Vedic literature that Brahman cannot be described in words, the intention is to 
assert that He cannot be completely described in words. This is evident by the fact that there are so 
many passages like the one quoted above, where Brahman is described vividly. In the same manner of 
speaking one could say that “No one can see Mount Meru,” because no one can see the entire 
mountain, but only small parts of it at any one time. Without accepting the understanding that Brahman 
is, at least to some degree, expressible by words or understandable by the mind—just not completely so 
—we would miss the real meaning of scriptural statements like yato vaco nivartate: “Words cannot 
describe Brahman;” aprdpya manasa saha: “The mind cannot understand Brahman;” and yad 
vacanabhyuditam: “No one has the power to describe Brahman with words.” These statements simply 
explain that Brahman cannot be completely described in words; they do not indicate that He cannot be 
described by words at all. 


sri-drumila uvaca 

yo va anantasya gunan anantan 
anukramisyan sa tu bala-buddhih 
rajamsi bhtimer ganayet kathancit 
kdlena naivakhila-sakti-dhamnah 


Sri Drumila said: “Anyone trying to enumerate or describe fully the unlimited qualities of the 
unlimited Supreme Lord has the intelligence of a foolish child. Even if a great genius could 
somehow or other, after a time-consuming endeavor, count all the particles of dust on the 
surface of the earth, such a genius could never count the attractive qualities of the Personality of 
Godhead, who is the reservoir of all potencies.” [S7imad-Bhagavatam 11.4.2] 


If this were not so, it would not be said that the Supreme Brahman is self-manifested. That Brahman 
can be described with words to some extent does not contradict the fact that Brahman reveals Himself 
by His own wish. The Vedas are actually the sound incarnation of Brahman, and therefore Brahman 
may reveal Himself in the words of the Vedas. In fact, only Brahman has the power to reveal Himself 
with words, because only He knows Himself fully. This same question is discussed in detail in the 
Tenth Canto of Srimad-Bhagavatam: 


Sri-pariksid uvaca 

brahman brahmany anirdesye 
nirgune guna-vrttayah 
katham caranti srutayah 
saksat sad-asatah pare 


Sri Pariksit said: “O brahmana, how can the Vedas directly describe the Supreme Absolute 
Truth, who cannot be described in words? The Vedas are limited to describing the qualities of 
material nature, but the Supreme is devoid of these qualities, being transcendental to all 
material manifestations and their causes.” [Srimad-Bhadgavatam 10.87.1] 


We should consider that words have three kinds of expressive capacities, called sabda-vrttis. These are 
the different ways a word refers to its meaning, distinguished as mukhya-vrtti, laksana-vrtti and gauna- 
vrtti. The sabda-vrtti termed mukhya is the primary, literal meaning of a word; this is also known as 
abhidha, a word’s denotation or dictionary meaning. Mukhya-vrtti is further divided into two 
subcategories, namely riidhi and yoga. A primary meaning is called riidhi when it is based on 
conventional usage, and yoga when it is derived from another word's meaning by regular etymological 
rules. 


For example, the word go [cow] is an example of ridhi, since its relation with its literal meaning is 
purely conventional. The denotation of the word pdcaka [chef], on the other hand, is a yoga-vrtti, 
through the word's derivation from the root pac [to cook] by addition of the agentive suffix -ka. 


Beside its mukhya-vrtti, or primary meaning, a word can also be used in a secondary, metaphorical 
sense. This usage is called /aksand [indirect definition]. The rule is that a word should not be 
understood metaphorically if its mukhya-vrtti makes sense in the given context; only after the mukhya- 
vrtti fails to convey a meaning suitable to the context may /aksand-vrtti be justifiably presumed. The 
function of /aksand is technically explained in the kavya-sdastras as an extended reference, pointing to 
something in some way related to the object of the literal meaning. Thus, the phrase gangavam ghosah 
literally means “the cowherd village in the Ganges.” But that idea is absurd, so here gangayvam should 
rather be understood by its /Jaksand to mean “on the bank of the Ganges,” the bank being something 
related to the river. Gauna-vrtti is a special kind of laksana, where the meaning is extended to some 
idea of similarity. For example, in the statement simho devadattah [“Devadatta is a lion’’], heroic 
Devadatta is metaphorically called a lion because of his lionlike qualities. In contrast, the example of 


the general kind of /aksana, namely gangayam ghosah, involves a relationship not of similarity but of 
location. 


In the verse quoted above, Partksit Maharaja expresses doubt as to how the words of the Vedas can 
refer to the Absolute Truth by any of the valid kinds of sabda-vrtti. He asks, katham saksat caranti: 
How can the Vedas directly describe Brahman by riidha-mukhya-vrtti, literal meaning based on 
convention? After all, the Absolute is anirdesya, inaccessible to designation. And how can the Vedas 
even describe Brahman by gauna-vrtti, metaphor based on similar qualities? 


The Vedas are guna-vrttayah, full of qualitative descriptions, but Brahman is nirguna, without material 
qualities. Obviously, a metaphor based on similar qualities cannot apply in the case of something that 
has no qualities. Furthermore, Pariksit Maharaja points out that Brahman is sad-asatah param, beyond 
all causes and effects. Having no connection with any manifest existence, subtle or gross, the Absolute 
cannot be expressed by either yoga-vrtti, a meaning derived etymologically, or /aksand, metaphor, 
since both require some relationship of Brahman to other entities. 


The answer to this doubt is given in the next s/oka: 


Ssri-suka uvaca 
buddhindriya-manah-prandn 
jananam asrjat prabhuh 
matrartham ca bhavartham ca 
atmane 'kalpanaya ca 


Sukadeva Gosvami said: “The Supreme Lord manifested the material intelligence, senses, mind 
and vital air of the [conditioned] living entities so that they could indulge their desires for sense 
gratification, take repeated births to engage in fruitive activities, become elevated in future lives 
and ultimately attain liberation.” [Srimad-Bhdgavatam 10.87.2] 


When the conditioned living entities lay dormant within the transcendental body of Lord Visnu at the 
dawn of the material creation, He initiated the process of creation by sending forth the coverings of 
intelligence, mind and so on, only for the living entities’ benefit. As stated here, Visnu is the 
independent Lord [prabhu], and the living entities are jana, His dependents. Thus the Lord creates the 
cosmos entirely for the living entities’ sake; as the creator and eternal Friend of the living entities, 
compassion is His sole motive. 


The Supreme Lord enables the living entities them to pursue sense gratification by providing them with 
with gross and subtle bodies, and in the human form, the preliminary Vedic principles of religiosity, 
economic development, sense gratification and liberation. In each body the conditioned soul utilizes his 
senses for enjoyment, and when he comes to the human form he must also discharge various duties 
assigned by the Vedic scriptures at the different stages of his life. If he faithfully discharges his duties, 
he earns more extensive and refined enjoyment in the future; if not, he is degraded by karmic reactions. 
And when the soul eventually hankers for freedom from material conditioned life, the path of liberation 
is available through the transcendental instructions of the Vedas. 


Srila Visvanatha Cakravarti comments that in this verse the repeated use of the word ca [and] indicates 
the importance of all of what the Lord provides—not only the path of liberation, but also the paths of 
gradual elevation through religious life and appropriate sense enjoyment. Thus the living entities 
depend on the Lord’s mercy for success in all their endeavors. Without intelligence, senses, mind and 
life energy, the living entities cannot achieve anything—neither elevation to heaven, purification 
through knowledge, perfection of the eightfold meditational yoga, nor pure devotion through following 
the process of bhakti-voga, beginning with hearing and chanting the transcendental sound vibration of 
the Holy Names of God. 


If the Supreme Brahman arranges all these facilities for the conditioned souls’ welfare, how can He be 
impersonal? Far from presenting the Absolute Truth as ultimately impersonal, the Upanisads actually 
speak at great length about His personal qualities. The Brahman described by the Upanisads is free 
from all inferior material qualities, yet He is omniscient, omnipotent, the master and controller of all, 
the universally worshipable Lord, He who awards the results of everyone's work, and the reservoir of 
all eternity, knowledge and bliss. Therefore He is actually a transcendental person. The Mundaka 
Upanisad [1.1.9] states, 

yah sarva-jnah sa sarva-vid yasya jnana-mayam tapah 

“He who is all-knowing, from whom the potency of all knowledge comes—He is the wisest of 

all.” 
In the words of the Brhad-aranyaka Upanisad [4.4.22, 3.7.3, and 1.2.4], 

sarvasya vast sarvasyesanah 

“He is the Lord and controller of everyone" 

yah prthivyam tisthan prthivya aGntarah 

“He who resides within the earth and pervades it” 

so 'kamayata bahu syam 

“He desired, ‘I will become many.’” 
Similarly, the Aitareya Upanisad [3.11] states, 

sa aiksata tat tejo 'syjata 

“He glanced at His potency, who then manifested the creation,” 
while the Taittiriva Upanisad [2.1.1] declares, 

satyam jnanam anantam brahma 


“The Supreme is unlimited truth and knowledge.” 


The phrase tat tvam asi, “You are that [Brahman]” [Chandogya Upanisad 6.8.7], is often cited by 
impersonalists as a confirmation of the absolute identity of the finite jrva soul with his creator. 
Sankaracarya and his followers elevate these words to the status of a mahd-vakya, a key phrase they 
imagine to express the essential purport of Vedanta. The leading thinkers of the authorized Vaisnava 
schools of Vedanta strongly disagree with this misinterpretation. The phrase mahd-vakya does not 
appear anywhere in the Vedas themselves. Acdryas Ramanuja, Madhva, Baladeva Vidyabhiisana and 
others have offered numerous alternative explanations according to a systematic study of the 
Upanisads and other srutis. 


The question Maharaja Pariksit has submitted in the s/oka quoted above—namely, “How can the Vedas 
directly refer to the Absolute Truth?”—has been answered as follows by Sukadeva Gosvami: “The 
Lord created intelligence and other elements for the sake of the conditioned living beings.” A skeptic 
may object that this answer is irrelevant. But Sukadeva Gosvami's answer is not actually irrelevant. 
Answers to subtle questions must often be phrased indirectly. As Lord Krsna Himself states in His 
instructions to Uddhava: 


paroksa-vada rsayah paroksam mama ca priyam 


“The Vedic seers and mantras deal in esoteric terms, and I also am pleased by such confidential 
descriptions.” [Srimad-Bhagavatam 11.21.35] 


The impersonalists on whose behalf Partksit Maharaja asked his question cannot appreciate the direct 
answer, so instead Srila Sukadeva gives an indirect reply: “You assert that Brahman is indescribable by 
words. But if the Supreme Lord had not created the intelligence, mind and senses, then sound and the 
other objects of perception would all be just as indescribable as your idea of Brahman. You would have 
been blind and deaf since birth, and would know nothing about physical forms and sounds, what to 
speak of the Absolute. So, just as the merciful Lord has given us all faculties of perception for 
experiencing and describing to others the sensations of sight, sound and so forth, in the same way He 
may give someone the receptive capacity to realize Brahman. He may, if He chooses, create some 
extraordinary way for words to function—apart from their ordinary references to material substances, 
qualities, categories and actions—that will enable them to express the Supreme Truth. He is, after all, 
the almighty Lord [prabhu], and He can easily make the indescribable describable.” 


This is exactly the case. The Lord has created a special category of terminology—transcendental sound 
vibration—whose meaning is completely spiritual and has nothing to do with the material world. The 
Supreme Brahman describes to Citraketu, 


aham vai sarva-bhitani 
bhiutatma bhita-bhavanah 
Sabda-brahma param brahma 
mamobhe sasvati tant 


“All living entities, moving and nonmoving, are My expansions and are separate from Me. I am 
the Supersoul of all living beings, who exist because I manifest them. I am the form of the 
transcendental vibrations [like omkara, Hare Krsna Hare Rama and other Holy Names], and I 
am the Supreme Absolute Truth. These two forms of Mine—namely, the transcendental sound 
and the eternally blissful spiritual form of the Deity, are My eternal forms; they are not 
material.” [Srimad-Bhagavatam 6.16.51] 


Lord Matsya, who saved the Vedas at the time of universal devastation by assuming the form of a 
gigantic fish, assures King Satyavrata that the Absolute Truth can be known from the words of the 
Vedas: 


madiyam mahimanam ca 

param brahmeti sabditam 
vetsyasy anugrahitam me 
samprasnair vivrtam hrdi 


“You will be thoroughly advised and favored by Me, and because of your inquiries, everything 
about My glories, which are known as param brahma, will be manifest within your heart. Thus 
you will know everything about Me.” [Srimad-Bhagavatam 8.24.38] 


Because sabda-brahma [transcendental sound vibration] is originally spoken by the Supreme Brahman 
Himself, it perfectly describes His spiritual forms, qualities and activities. It is very difficult to 
understand Brahman, but when He describes Himself in the words of the scriptures, then it becomes 
not only possible, but easy. If we take shelter of the authoritative statements of the Vedic scriptures 
with our intelligence, then very soon we will attain conclusive understanding of the Supreme Brahman 
through this transcendental sound vibration. 


The fortunate soul who has been blessed by the Supreme Lord with a spirit of inquisitiveness into the 
nature and qualities of Brahman naturally will ask questions about the nature of the Absolute, and by 
hearing the answers given by the Supreme Himself and recorded in the Vedic literatures, he will come 
to understand the Lord as He is. Thus only by the special mercy of the Supreme Person does Brahman 


become sabditam, “denoted by words.” Otherwise, without the Lord’s exceptional grace, not even the 
words of the Vedas can reveal the Absolute Truth. 


Srila Visvanatha Cakravarti suggests that the word buddhi in the sloka above spoken by Sukadeva 
Gosvami can indicate the mahat-tattva, from which evolve the various expansions of ether [such as 
sound], which are designated here as indriya [sense objects]. Matrartham, then, means “for the sake of 
using transcendental sound to describe Brahman,” since the Supreme Lord inspired prakrti to evolve 
ether [space or air] and sound—the medium and object, respectively, of the sense of hearing—for that 
precise purpose. 


A further understanding of the purpose of creation is given by the words bhavartham and atmane 
kalpanaya [if the reading kalpanaya instead of akalpanaya in some recensions of the text is taken]. 
Bhavartham means “for the good of the living entities.” Worship [Aalpanam] of the Supreme Self 
[atmane] is the means by which the living entities can fulfill the divine purpose for which they exist. 
Intelligence, mind and senses are meant to be used for worshiping the Supreme Lord, whether or not 
the living entity has yet brought them to the stage of transcendental purification. 


How both purified and unpurified devotees use their intelligence, mind and senses in worshiping the 
Lord is described in reference to the following quote from the Gopdla-tapani Upanisad |[Purva 12}: 


sat-pundarika-nayanam 
meghabham vaidyutambaram 
dvi-bhujam mauna-mudradhyam 
vana-mdalinam isvaram 


“The Supreme Lord, appearing in His two-armed form, had divine lotus eyes, a complexion the 
color of a cloud, and garments that resembled lightning. He wore a garland of forest flowers, 
and His beauty was enhanced by His pose of meditative silence.” 


The transcendental intelligence and senses of the Lord’s perfect devotees correctly perceive His purely 
spiritual beauty, and their realizations are echoed in the Gopdla-tapani-sruti's comparison of Lord 
Krsna’s eyes, body and clothing to a lotus, a cloud and lightning. On the other hand, devotees on the 
level of sadhana, who are in the process of becoming purified, have only barely realized the Supreme 
Lord’s boundless spiritual beauty. Nonetheless, after hearing scriptural passages such as this one from 
the Gopdala-tapani Upanisad, they engage in contemplating Him to the best of their ability. 


arthasrayatvam sabdasya 
drastur lingatvam eva ca 
tan-matratvam ca nabhaso 
laksanam kavayo viduh 


“Persons who are learned and who have true knowledge define sound as that which conveys the 
idea of an object, indicates the presence of a speaker screened from our view and constitutes the 
subtle form of ether.” [Srimad-Bhagavatam 3.26.33] 


The Vedic sound vibration conveys the idea of the Supreme Brahman and since in our materially 
conditioned state, we cannot see Him, it also reveals his presence. Although the neophyte devotees 
have not yet learned how to fully realize the Lord or even meditate steadily on the effulgence 
surrounding His body, still they take pleasure in presuming, “We are meditating on our Lord.” And the 
Supreme Lord, moved by the waves of His boundless mercy, Himself thinks, “These devotees are 
meditating on Me.” When their devotion matures, He draws them to His feet to engage in His intimate 
service. Thus it is concluded that the followers of the Vedas have access to the personal identity of the 
Supreme only by His mercy in the form of the transcendental words of the Vedas. 


saisa hy upanisad brahmi 
purvesam purva-jair dhrta 
srraddhaya dharayed yas tam 
ksemam gacched akincanah 


“Those who came before even our ancient predecessors meditated upon this same confidential 
knowledge of the Absolute Truth. Indeed, anyone who faithfully concentrates on this 
knowledge will become free from material attachments and attain the final goal of life.” 
[Srimad-Bhagavatam 10.87.3] 


That this confidential knowledge concerning the Absolute Truth can be expressed in words should not 
be doubted, since it has been passed down through authoritative lines of learned sages from time 
immemorial. One who cultivates the science of the Supreme with reverence, avoiding the distractions 
of fruitive rituals and mental speculation, will learn to give up the false designations of material body 
and mundane society, and thus he will become eligible for perfection. 


The skeptics may admit that Brahman is describable by words to some extent, but still they may object 
that the Supreme Person described in the words of the Vedas may be saguna—a false, temporary 
manifestation of Brahman according to the modes of material nature—and not the perfect, complete, 
eternal and pure original Brahman, who being completely transcendental, remains indescribable by 
words. If this doubt were to arise, Srila Vyasadeva answers it in the following sitra. 


Sutra 1.1.6 


gaunas cen natma-sabdat 


gaunah—Saguna Brahman, or Brahman’s potencies; cetif; na—not; Gtma—dtma; sabdat—because 
of the word. 


If [one says that the Brahman described in the Vedas as the creator is] Saguna Brahman [a 
manifestation of the modes of material nature, and not the original Supreme Brahman 
Himself, then I say] this cannot be true, because Brahman is described in the Vedas as 
atma [the Supreme Self]. 


Two words in the revealed scriptures often applied to the Lord—saguna (“with qualities”) and nirguna 
(“without qualities”)—are very important. The impersonalists argue that when Brahman appears in the 
material world, He assumes a form made of material energy, and that only the Brahman in the spiritual 
world remains pure and without qualities. However, the word saguna does not imply that when the 
Lord appears with perceivable qualities He must take on a material form and be subject to the laws of 
material nature. Because He is supreme, He is always spiritual and the source of all energies; therefore 
He is always the cause, and never the effect of His energies. 


mayddhyaksena prakrtih 
“This material nature is working under My direction.” [Bhagavad-gita 9.10] 


As the controller of all energies, He cannot at any time be under their influence, as we are. The material 
energy works according to His direction, so He can use material energy for His purposes in creating the 
universe and living beings, etc. without being influenced by the qualities of that energy. Thus even 
when He appears in the material universe for the purpose of creation or pastimes, He is always nirguna 
because He is never affected by material qualities. Nor does the Lord become a formless entity at any 
time, for His eternal form as the primeval Lord is full of spiritual qualities. His impersonal aspect, the 
Brahman effulgence, is but the glow of His personal form, just as the sun’s rays are the glow of the 
sun-god. 


Therefore the Brahman described in the Vedas is not merely a saguna manifestation of the mode of 
goodness. Why? Because the Vedas use the word dtmd, the Supreme Self, to describe Him. For 
example: 


atmaivedam agra asit purusa-vidhah 


“The Supreme Self [a@tma], who is a transcendental person, existed before this material world 
was manifested in the beginning.” [VGjasaneya-samhita] 


atmd va idam eka evagra asit ndnyat kincana 
misat sa iksata lokan nu srja 


“Before the material world was manifest, the Supreme Self [atmd] alone existed. Nothing else 
was manifested at that time. The Supreme Self then thought, “Let me create the material 
planets.’” [Aitareya Aranyaka] 


aham evasam evagre 
ndnyad yat sad-asat param 
pascdd aham yad etac ca 
yo 'vasisyeta so 'smy aham 


“Brahma, it is I, the Personality of Godhead, who was existing before the creation, when there 
was nothing but Myself. Nor was there the material nature, the cause of this creation. That 
which you see now is also I, the Personality of Godhead, and after annihilation what remains 
will also be I, the Personality of Godhead.” [Srimad-Bhagavatam 2.9.33] 


These texts clearly refer to the Supreme Self [a@tmda] who existed before the creation of the material 
world. Also, in the commentary on Siitra 1.1.2, we discussed that the word atmd primarily refers to the 
perfect Supreme Brahman, and not to anyone or anything else. For all these reasons the word atma 
used in the scriptures should be understood to refer to the transcendental Personality of Brahman, and 
not to any material manifestation of the mode of goodness. The transcendental Supreme Person is 
described in the following statements of Vedic literature: 


vadanti tat tattva-vidas tattvam yaj jnanam advayam 
brahmeti paramatmeti bhagavan iti sabdyate 


“Learned transcendentalist who know the Absolute Truth call this non-dual substance Brahman, 
Paramatma or Bhagavan.” [Srimad-Bhagavatam 1.2.11] 


suddhe maha-vibhitakhye pare brahmani sabdyate 
maitreya bhagavac-chabdah sarva-karana-karane 


“O Maitreya, the word Bhagavan refers to the Supreme Brahman, who is full of all powers and 
opulences, the original cause of all causes, and the supreme transcendence, pure and always 
untouched by matter.” [Visnu Purana] 


In this way the supremely perfect and pure Brahman is described by the statements of the smrti-sastras. 
Therefore the scriptures can and do describe Him, and such Vedic transcendental sound vibration or 
sabda-brahma is qualitatively equivalent to the Lord Himself. Sound vibrations describing the Lord’s 
form, qualities and pastimes, and especially the Holy Names of the Lord, are identical with Him. One 
can realize this when one’s consciousness is situated on the absolute platform. Realization of 
transcendental sound vibration means that one clearly understands that the Holy Name and other 
descriptions of the Lord cannot be identified with any material sound. If this is true of the Lord’s Holy 
name and other descriptions of Him, how much more it must be true of the Lord Himself. 


If it were not possible to describe Him with words, then the scriptures would not have been able to 
describe Him in the above quotations. Veddanta-siitra will point out many instances of words in the 
Vedas that describe the Supreme Brahman. All these words are sabda-brahma or transcendental sound 
vibration, and as such are qualitatively equal to the Supreme Brahman Himself. This point is reinforced 
by the following Sitra. 


Sutra 1.1.7 


tan nisthasya moksopadesat 


tat-that; nisthasya—of the faithful devotee; moksa—of the liberation; upadesat—because of the 
instructions. 


[The Brahman described in the scriptures is the transcendental Supreme Brahman, and 
not a temporary manifestation of the mode of goodness, because the scriptures] teach us 
that His dedicated devotees attain liberation. 


The word “not” is understood in this s#tra and the following three sutras as well. The liberation of 
those devoted to Brahman is described in the following statement of Taittiriva Upanisad [2.7]: 


asad va idam agra Gsit tato vai sad ajayata tad atmanam svayam akuruta. . . yada hy evaisa 
etasminn adrsye anatmye anirukte ‘nilayane abhayam pratistham vindate ‘tha so ‘bhayam gato 
bhavati yada hy evaisa etasminn udaram antaram kurute atha tasya bhayam bhavati 


“Before the material cosmos was manifested, it existed in a subtle form. At a certain time it 
became manifested in a gross form, and at a certain time the Supreme Brahman manifested as 
the Universal Form. When an individual conscious living entity takes shelter of that Supreme 
Brahman, who is different from the individual conscious living entities, invisible to the gross 
material senses, indescribable by material words, and self-effulgent, then the individual 
conscious living entity attains liberation and is no longer afraid of the cycle of repeated birth 
and death. If one does not take shelter of this Supreme Brahman, he must remain afraid of 
taking birth again and again in this world.” 


This non-material, transcendental Supreme Brahman is described in the following statements of 
Srimad-Bhagavatam [10.88.5] and Bhagavad-gita [14.26]: 


harir hi nirgunah saksat purusah prakrteh parah 
sa sarva-drg upadrasta tam bhajan nirguno bhavet 


“Sri Hari, the Personality of Brahman, is situated beyond the range of material nature; therefore 
He is the supreme transcendental person. He can see everything inside and outside; therefore He 
is the supreme overseer of all living entities. If someone takes shelter at His lotus feet and 
worships Him, he also attains a transcendental position.” 


mam ca yo 'vyabhicarena 
bhakti-yogena sevate 

sa gunan samatityaitan 
brahma-bhuyaya kalpate 


“One who engages in full devotional service, unfailing in all circumstances, at once transcends 
the modes of material nature and thus comes to the level of Brahman.” 


The Brahman described in these passages of the Vedic literature must be the Supreme Brahman who is 
beyond the limitations of the material world, who is the creator of the material universes and yet is 
transcendental to them. These passages could not describe a Brahman that is actually a manifestation of 


the modes of material nature; for if this were so, then it would not be possible for those who become 
devoted to this Brahman attain liberation from material existence. People who are devoted to the 
manifestations of the modes of nature do not attain liberation by that material devotion. Therefore, the 
Brahman mentioned here must be the transcendental Supreme Person, who is beyond the modes of 
nature and completely non-material in nature, because the devotees who worship Him attain liberation. 
And how do they attain this liberation? 


satatam kirtayanto mam 
yatantas ca drdha-vratah 
namasyantas ca mam bhaktya 
nitya-yukta upasate 


“Always chanting My glories, endeavoring with great determination, bowing down before Me, 
these great souls perpetually worship Me with devotion.” [Bhagavad-gita 9.14] 


sri-prahrada uvaca 
Sravanam kirtanam visnoh 
smaranam pdda-sevanam 
arcanam vandanam dasyam 
sakhyam atma-nivedanam 
iti pumsarpita visnau 
bhaktis cen nava-laksana 
kriyeta bhagavaty addha 
tan manye 'dhitam uttamam 


Prahlada Maharaja said: “Hearing and chanting about the transcendental holy name, form, 
qualities, paraphernalia and pastimes of Lord Visnu, remembering them, serving the lotus feet 
of the Lord, offering the Lord respectful worship with sixteen types of paraphernalia, offering 
prayers to the Lord, becoming His servant, considering the Lord one’s best friend, and 
surrendering everything unto Him (in other words, serving Him with the body, mind and words) 
—these nine processes are accepted as pure devotional service. One who has dedicated his life 
to the service of Krsna through these nine methods should be understood to be the most learned 
person, for he has acquired complete knowledge.” [Srimad-Bhagavatam 7.5.23-24] 


Hearing and chanting the Holy Name, pastimes, qualities and instructions of the Supreme are the 
principal methods of worship that bestow liberation. If these Holy Names and other words describing 
the Supreme Brahman were not transcendental, then how could they bestow liberation from material 
existence? Therefore the descriptions of the Lord in the Vedic literature are identical in quality with the 
Lord Himself, because their regular hearing and chanting are celebrated throughout the Vedas as the 
prime means for attaining liberation from material existence. 


Sutra 1.1.8 


heyatva-vacandc ca 
heyatva—worthy of being abandoned; vacandat-because of the statement; ca—also. 


[The Brahman described in the Vedic scriptures is not a manifestation of the modes of 
material nature,] because no scriptural passage advises one to abandon [Brahman in 
order to attain someone higher]. 


If the Brahman described in the scriptures were enmeshed in the modes of material nature, then why do 
the scriptures not direct us to abandon the worship of Brahman and worship someone higher? If this 


Brahman were under the spell of the modes of nature, then why do those aspiring after liberation 
worship this Brahman to become free from the grip of the modes of nature? Clearly, the Brahman 
described in the scriptures is not entangled in the modes of material nature, and for this reason the 
scripture states: 


anya vaco vimuncatha 
“Give up talking about things that have no relation to the Supreme Brahman!” 


rajya-kamo manin devan 
nirrtim tv abhicaran yajet 
kama-kamo yajet somam 
akamah purusam param 


“One who desires domination over a kingdom or an empire should worship the Manus. One 
who desires victory over an enemy should worship the demons, and one who desires sense 
gratification should worship the moon. But one who desires nothing of material enjoyment 
should worship the Supreme Personality of Godhead.” [Srimad-Bhagavatam 2.3.9] 


Because worship of the Supreme Brahman does not grant material benedictions but leads to complete 
liberation from material entanglement, it should be understood that the Brahman described in the Vedic 
scriptures is not a product of the modes of material nature. Those who aspire for liberation should 
meditate with pure faith on this Supreme Brahman, who is eternal, filled with all transcendental 
qualities, and the original creator of the material universes, for this is the way to the highest attainment 
of eternal happiness. Therefore we advise that one should give up materialistic science, fruitive activity 
and speculative philosophy, and apply oneself to the scientific study of Vedanta and the cultivation of 
transcendental consciousness. 


A person who aspires for liberation considers all the enjoyments of the material world to be absolutely 
useless, because they are temporary. Therefore is is seen that advanced transcendentalists are generally 
renunciants. Only those who are conditioned by the material modes of external energy are captivated 
by different types of material enjoyment. The transcendentalist has no material desires to be fulfilled, 
whereas the materialist has all types of desires to be fulfilled. Thus the materialist worships different 
material forms and names, while the liberated devotee worships the pure spiritual Supreme Brahman 
alone. 


The impersonalists try to establish that the methods of worship of the Supreme Brahman given in the 
Vedas are actually material; then they teach that one can worship any material demigod and get the 
same result as worship of the Supreme Brahman. This is not only against the teachings of the Vedas but 
is also foolish, just as it is foolish to claim that purchasing a plane ticket to Paris will allow one to reach 
Australia. It is clearly stated in the scriptures that persons contaminated with material desires have 
different modes of worship, but one who has no desire for material enjoyment should worship the 
Supreme Lord, the Personality of Brahman. Generally worship of the Lord does not fulfill one’s 
material desires for sense enjoyment, but He awards His worshipers the benedictions of transcendental 
knowledge and detachment, so ultimately they renounce material enjoyment. The Supreme Personality 
of Godhead is described as purusam param, or the Supreme Transcendental Person, in the s/oka quoted 
above. Even Sripada Sankaracarya has admitted, n@rayanah paro ‘vyaktat: the Supreme Lord is the 
highest, transcendental, beyond all material entanglement. There is nothing higher than the Supreme 
Brahman. 


Sutra 1.1.9 
svapyat 


sva—into Himself; apyat—-because He merges. 


[The Supreme Brahman described in the Vedic literatures is not bound by the modes of 
nature,| because He merges into Himself, [unlike the creatures bound by nature’s modes, 
who all merge into something other than their self]. 


The Creator of the material world is the unmanifested Brahman, and His creation is the manifested 
Brahman. At the end of the creation, the manifestation enters back into the unmanifested Brahman, 
thus it is said here that Brahman merges into Himself. The Brhad-dranyaka Upanisad [5.1.1] and Sri 
Isopanisad [Invocation] declare: 


om purnam adah purnam idam purnat puirnam udacyate 
purnasya purnam adaya purnam evavasisyate 


“The Personality of Brahman is perfect and complete, and because He is completely perfect, all 
emanations from Him, such as this phenomenal world, are perfectly equipped as complete 
wholes. Whatever is produced of the complete whole is also complete in itself. Because He is 
the complete whole, even though so many complete units emanate from Him, He remains the 
complete balance.” 


In this mantra, the word adah [this] refers to the aprakata [not manifested in the material world] form 


of the Supreme Brahman, which is the root from which the various prakata forms of Brahman 


emanate. Both aprakata [manifested] and prakata [unmanifested] forms of Brahman are perfect and 


complete. That is the actual meaning of puirnam [complete or Absolute]: He can expand into an 


unlimited number of forms, and each one is as complete in transcendental power and attributes as His 
original form. If there were actually a distinction between His nirguna [without qualities] and saguna 
[with qualities] aspects, the scriptures would state that the saguna Brahman expands from or enters into 
the nirguna Brahman, but the term “‘saguna Brahman” is not found in the scriptures. Therefore the idea 


of saguna Brahman is a concoction, as described in the next sutra. 


In the Brahmdnda Purana it is said, 


“The same Personality of Godhead who is known in Vaikuntha as the four-handed Narayana, 
the friend of all living entities, and in the milk ocean as the Lord of Svetadvipa, and who is the 
best of all purusas, appeared as the son of Nanda. In a fire there are many sparks of different 
dimensions; some of them are very big, and some are small. The small sparks are compared to 
the living entities, and the large sparks are compared to the Visnu expansions of Lord Krsna. 
All the incarnations emanate from Krsna, and after the end of their pastimes they again merge 
with Krsna.” 


This sutra explains that the Supreme Brahman, which is pirna [perfect and complete], enters into 
Himself. This cannot be said of that which is not perfect and complete: for example, material nature or 
the living entities: 


sarva-bhiitani kaunteya 

prakrtim yanti mamikam 

kalpa-ksaye punas tani 

kalpadau visrjamy aham 

“O son of Kunti, at the end of the millennium all material manifestations enter into My nature, 


and at the beginning of another millennium, by My potency, I create them again.” [Bhagavad- 
gita 9.6] 


If the Supreme Brahman described in the scriptures were a product of the modes of material nature, 
then He would be described as merging into the Supreme, and not into Himself. In this way He could 
not be described as truly perfect and complete. 


Brahman expands from His aprakata form and appears in the material world in His prakata form, 
displaying His rasa-lila and other transcendental pastimes. When the prakata form of Brahman leaves 
the material world and enters into the aprakata form of Brahman, Brahman remains unchanged, 
eternally perfect and complete. That Brahman is untouched by the modes of material nature, and that 
He expands into many forms, is confirmed by the following statement of smrti-sdastra: 


sa devo bahudha bhitva 
nirgunah purusottamaheki-bhiiyva punah sete 
nirdoso harir adi-krt 


“The Personality of Brahman is faultless. Even though He is the original creator of the material 
world, He remains always untouched by matter. He expands in innumerable visnu-tattva 
incarnations, and then these incarnations enter Him and He again becomes one.” 


At this point someone may raise the following objection: “There are actually two kinds of Brahman: 
Saguna Brahman [Brahman enmeshed in the modes of material nature], and Nirguna Brahman 
[Brahman untouched by the modes of material nature]. Saguna Brahman has a form constructed of the 
mode of material goodness. This Saguna Brahman is the omniscient, all-powerful creator of the 
material universes. Nirguna Brahman is pure transcendental existence only. This Nirguna Brahman is 
pure, perfect, and complete. The Saguna Brahman is the sakti [potency] described by the Vedas, and the 
Nirguna Brahman is the ¢atparya [meaning] of the Vedas.” 


Srila Vyasadeva refutes this argument in the next sitra: 


Sutra 1.1.10 
gati-samanyat 
gati-the conception; samanyat—because of uniformity. 
[This is not so] because the Vedas describe only one kind of Brahman. 


In this sutra the word gati means “conception.” The Vedic literatures describe Brahman as full of 
transcendental knowledge, omniscient, omnipotent, perfect, complete, pure, the all-pervading 
Superconscious living entity, the original creator of the material universes, the object of worship for the 
saintly devotees, and the bestower of liberation. The Vedas do not describe two kinds of Brahman: 
Nirguna and Saguna. In fact, the term “Saguna Brahman” does not even appear in the Vedas. This is a 
straw-man argument manufactured by the fallible human mind. Rather, the Vedas actually describe only 
one kind of Brahman: supreme, eternal and transcendental, without material qualities [nirguna]. This 
one Brahman is described by the Personality of Brahman Krsna in the following words: 


mattah parataram ndnyat kincid asti dhananjaya 
mayi sarvam idam protam siitre mani-gand iva 


“O conqueror of wealth, there is no truth superior to Me. Everything rests upon me as pearls 
strung on a thread.” [Bhagavad-gita 7.7] 


Thus the Vedic literatures describe only one kind of Brahman: Nirguna Brahman. There are many 
statements in the Vedic literature that confirm this: 


sarvendriya-gundbhasam 
sarvendriya-vivarjitam 


asaktam sarva-bhrc caiva 
nirgunam guna-bhoktr ca 


“The Supersoul is the original source of all senses, yet He is without senses. He is unattached, 
although He is the maintainer of all living beings. He transcends the modes of nature, and at the 
same time He is the master of all the modes of material nature.” [Bhagavad-gita 13.15] 
rajovaca 

brahmanda codito brahman 

gunakhyane 'gunasya ca 

yasmai yasmai yatha praha 

narado deva-darsanah 


King Pariksit inquired from Sukadeva Gosvamt: “How did Narada Muni, whose hearers are as 
fortunate as those instructed by Lord Brahma, explain the transcendental qualities of the Lord, 
who is without material qualities, and before whom did he speak?” [Srimad-Bhagavatam 2.8.1] 


andadir atma puruso 

nirgunah prakrteh parah 
pratyag-dhama svayam-jyotir 
visvam yena samanvitam 


“The Supreme Personality of Godhead is the Supreme Soul, and He has no beginning. He is 
transcendental to the material modes of nature and beyond the existence of this material world. 
He is perceivable everywhere because He is self-effulgent, and by His self-effulgent luster the 
entire creation is maintained.” [Srimad-Bhadgavatam 3.26.3] 


evam jyotir-mayo devah 
sad-dnandah parat parah 
atmaramasya tasyasti 
prakrtva na samagamah 
mayayaramamadnasya 


“The Lord of Gokula is the transcendental Supreme Godhead, the own Self of eternal ecstasies. 
He is the superior of all superiors and is busily engaged in the enjoyments of the transcendental 
realm, and has no association with His mundane potency. Krsna never consorts with His 
illusory energy.” [Brahma-samhita 5.6-7] 


Srila Vyasadeva describes this Nirguna Brahman even more clearly in the next sitra: 


Sutra 1.1.11 
Srutatvdc ca 
srutavat—because of being described in the Vedas; ca—and. 


[There is only one kind of Brahman: Nirguna Brahman], because Nirguna Brahman is 
described throughout the Vedic literatures. 


Nirguna Brahman alone is described in the statements of the Vedic literature: 


om tad visnoh paramam padam sada 
pasyanti strayo diviva caksur atatam 
tad vipraso vipanyavo jagrvamsah 
samindhate visnor yat paramam padam 


“Just as those with ordinary vision see the sun’s rays in the sky, so the wise and learned 
devotees always see the supreme abode of Lord Visnu. Because those highly praiseworthy and 
spiritually awake brahmanas can see that abode, they can also reveal it to others.” [Rg Veda 
1.22.20] 


eko devah sarva-bhiitesu gtidhah sarva-vyapi sarva-bhitantaratma 
karmadhyaksah sarva-bhitadhivasah saksi ceta kevalo nirgunas ca 


“The Personality of Brahman manifests Himself as the all-pervading Superconscious living 
entity, the witness present in the hearts of all living entities. He witnesses all activities of the 
living entity. He is the supreme living force. He is transcendental to all material qualities.” 
[Svetasvatara Upanisad 6.11] 


ekas tvam eva sad asad dvayam advayam ca 
svarnam krtakrtam iveha na vastu-bhedah 
ajnanatas tvayi janair vihito vikalpo 
yasmad guna-vyatikaro nirupdadhikasya 


“My dear Lord, Your Lordship alone is the cause and the effect. Therefore, although You appear 
to be two, You are the Absolute One. As there is no difference between the gold of a golden 
ornament and the gold in a mine, there is no qualitative difference between the cause and effect 
[of the universal cosmic manifestation]; both of them are the same. Only because of ignorance 
do people concoct differences and dualities. You are free from material contamination, and 
since the entire cosmos is caused by You and cannot exist without You, it is an effect of Your 
transcendental qualities. Thus the conception that Brahman is true and the world false cannot be 
maintained.” [Srimad-Bhagavatam 8.12.8] 


Thus Nirguna Brahman alone is described in the sruti-sdstra. The sruti-sdstra does not say that it is 
impossible to describe Brahman. Some say that Brahman may be understood not from the direct 
statements of the Vedic literatures but only indirectly, or from hints found in the Vedic texts. This is an 
incorrect understanding, for if the Vedic scriptures had no power to describe Brahman directly, then 
they would also lack the power to describe or hint about Him indirectly. The Vedic literature may say 
that Brahman has no contact with gunas [materialistic qualities, or the three modes of material nature], 
and it certainly says that He cannot be seen by material eyes [adrsvya], still it does not say that the 
words of the Vedas have no power to describe Him. 


At this point someone may raise the following objection: “Is it not said in the Vedas that Brahman has 
no gunas [qualities]? Your statement that Brahman has qualities contradicts the description of the 
scriptures.” 


To this I reply: This is not true. You can only say this because you do not understand the confidential 
meaning of the word nirguna. Because the Supreme Brahman is all-knowing and possess many 
transcendental qualities, when the scriptures say that He is nirguna, it should be understood to mean 
that He has no [nih] contact with the three modes of material nature [guna]. Brahman’s qualities are all 
transcendental, therefore it is a fact that He has no material qualities. This is confirmed by the 
following statements of smrti-sdstra: 


sattvadayo na santise yatra caprakrta gunah 


“The Personality of Brahman, who possesses numberless transcendental qualities, is eternally 
free from the touch of the three modes [gunas] of material nature: goodness, passion, and 
ignorance.” 


samasta-kalyadna-gunatmako ‘sau 


“The Personality of Brahman possesses all auspicious qualities.” 


For all these reasons it should be accepted that the Vedic literatures have the power to describe the 
perfect, pure, complete Supreme Brahman. When it is said by the scriptures that the Supreme Brahman 
has no names, forms or qualities, it should be understood that the Supreme Brahman has no material 
names, forms or qualities; and that His spotless transcendental names, forms and qualities are limitless 
and beyond the accounting of limited conscious living entities. 


At this point someone may object, saying that “The literal interpretation of the Vedic statements is that 
Brahman is without qualities [nirguna], and your interpretation of the word nirguna as having only 
transcendental qualities is wrong.” 


To this objection I reply: Does this description that Brahman has no qualities help to positively 
understand Brahman? If you say yes, then you have to admit that the Vedas do have the power to 
describe Brahman; and if you say no, then you have to admit that your careful studies of the scientific 
literature and religious scriptures have been a great waste of time, for you remain wholly ignorant of 
Brahman’s real transcendental nature and qualities. 


Sabda vacakatam yanti yantranandamayddayah 
vibhum Gnanda-vijnanam tam suddham sraddadhimahi 


“Let us place our faith in the Personality of Brahman, who is supremely pure, all-powerful, all- 
knowing and full of transcendental bliss. He is perfectly described in the @nandamaya-sitra and 
the other statements of Veddnta-siitra.” 


Generally there are six great philosophers in Indian literature: Kanada, the author of Vaisesika 
philosophy; Gautama, the author of Nyaya [logic]; Patafijali, the author of mystic yoga; Kapila, the 
author of Sankhya philosophy; Jaimini, the author of Karma-mimamsa; and Vyasadeva, the author of 
Vedanta-darsana. Five of these are atheistic philosophies: 


1. The Mimamsaka philosophers, following Jaimini, stress fruitive activity and say that if there is 
a God, He must be under the laws of fruitive activity. In other words, if one performs his duties 
very nicely in the material world, God is obliged to give one the desired result. According to 
these philosophers, there is no need to become a devotee of God; if one strictly follows moral 
principles, one automatically will be recognized by the Lord, who will give the desired reward. 
Such philosophers do not accept the Vedic principle of bhakti-voga. Instead, they give stress to 
following one’s prescribed duty. 


2. Atheistic Sankhya philosophers like Kapila analyze the material elements very scrutinizingly, 
and thereby come to the conclusion that material nature is the cause of everything. They do not 
accept the Supreme Personality of Godhead as the cause of all causes. 


3. Nyaya philosophers like Gautama and Kanada accept the combination and interaction of atoms 
as the original cause of the creation, and inductive logic can arrive at the Absolute Truth. This 
philosophy is very similar to modern materialistic science. 


4. Mayavadi philosophers say that everything is an illusion. Headed by philosophers like 
Astavakra and Sankara, they stress the impersonal Brahman effulgence as the cause of 
everything. 


5. Philosophers following the precepts of Patafijali practice raja-yoga. Their process of self- 
realization is to imagine a form of the Absolute Truth within many forms. 


All five kinds of atheistic philosophers understand that impersonal Brahman is without material 
qualities, but they believe that when the Personality of Godhead appears, He is contaminated and 


covered by the material qualities. For them, Nirguna Brahman means “the impersonal Absolute Truth 
without any material qualities” and Saguna Brahman means “the Absolute Truth accepts a form of 
contaminated material qualities.” All these types of philosophical speculation are varieties of 
Mayavada philosophy; they reject the predominance of the Supreme Personality of Godhead, and strive 
to establish their own philosophical theories. 


So atheism and materialism are not new; they have existed in various forms, under different names and 
teachers, for many millennia. The fact is, however, that the Absolute Truth never has anything to do 
with material qualities because He is transcendental. He is always complete with full spiritual qualities. 
By writing Vedanta-siitra, emphasizing the essence of all Vedic literature, Srila Vyasadeva established 
the supremacy of the Supreme Personality of Godhead, defeating the five kinds of atheistic philosophy. 
Because Vyasadeva is the original Vedic authority, he is known as Vedavyasa. Only his philosophical 
explanation of the Vedanta-sitra is accepted by the intelligent devotees. As Krsna confirms in the 
Bhagavaa-gita (15.15): 


sarvasya caham hrdi sannivisto 
mattah smrtir jiaanam apohanam ca 
vedais ca sarvair aham eva vedyo 
vedanta-krd veda-vid eva caham 


“T am seated in everyone’s heart, and from Me come remembrance, knowledge and 
forgetfulness. By all the Vedas, I am to be known; indeed, I am the compiler of Vedanta, and I 
am the knower of the Vedas.” 


From the 12" satra [anandamaya] to the end of this First Adhyaya, Stila Vyasadeva will prove that the 
statements of the Vedic literatures are intended to describe Brahman. The First Pada of Veddnta-siitra 
discusses those words of the Vedic literatures which, taken by themselves, would not necessarily refer 
to Brahman, but which in their Vedic context certainly do refer to Brahman. These transcendental terms 
are actually qualitatively identical with Brahman, because they help to describe Brahman. 


Thus sabda-brahma is a special ontological class of nomenclature that, although composed of ordinary 
words, is actually transcendental sound vibration because the subject matter it describes is Brahman 
alone. Since the ultimate purpose of the Vedas is to reveal Brahman to the inquiring soul, actually the 
entire Vedic literature falls into this category of transcendental sound, even though substantial portions 
of it describe material subjects, such as religious sacrifices. Not only is it possible for the Vedas to 
describe Brahman, but because they emanate from Him and because describing Him is their main 
purpose, they are qualitatively identical with Him. Therefore association with sabda-brahma, the 
transcendental sound vibration of the Vedas, leads to realization of Brahman and liberation of the living 
entity from material existence. This is seen and also personally experienced by the faithful devotee who 
takes complete shelter of such transcendental sound. 


Adhikarana 6: The Supreme Brahman is Full of Bliss 
The sangati [continuity with the previous Adhikarana] here is prati-drstanta [counter-illustration]. 


Visaya [thesis or statement]: Brahman is full of eternal transcendental bliss, which manifests in His 
creation in different ways. There is a manifestation of the Supreme Lord's energy known as annamaya, 
by which one depends simply upon food for existence. Anna means food, and here the suffix -maya 
means a transformation of the original spiritual energy of the Lord. In the beginning of the 
development of consciousness, every living entity is food-conscious. A child or animal is satisfied 
simply by getting nice food, and all their thought and activity is centered on getting food. This 


annamaya stage of consciousness, in which the goal of life is to eat sumptuously, is a materialistic 
realization of the Supreme at the lowest stage of consciousness, or animal life. 


Then there is pranamaya; this means that after realizing the Supreme Absolute Truth as foodstuff, one 
can perceive and realize the Absolute Truth in the living symptoms of life forms. In this stage the living 
entity lives in the consciousness of being alive. If he can continue his life without being attacked or 
destroyed, he thinks himself happy, and his efforts center on getting more energy and power. This level 
of consciousness is slightly higher than annamaya because it is based on living energy, but it is still in 
reference to the gross body and is therefore associated with the lower stage of human life. 


After this stage, when one’s consciousness 1s situated on the mental platform, that is called manomaya 
or jnanamaya. Manomaya indicates the lower mental platform of accepting and rejecting based on 
sense enjoyment. In jidnamaya the living symptoms develop to the point of thinking, feeling, and 
willing. This is the intellectual platform, or higher level of human life where knowledge and reason 
become most important. The material civilization is primarily situated in these three stages: annamaya, 
pranamaya and manomaya or jnanamaya. The first concern of civilized persons is economic 
development, the next concern is defense against being annihilated, and the next consciousness is 
mental speculation, the intellectual or philosophical approach to the values of life. 


If by the evolutionary intellectual process of philosophical speculation one somehow or other reaches 
the platform of spiritual understanding—that he is not this material body but is a spirit soul—then by 
gradual evolution of spiritual life he comes to the understanding of the Supreme Soul or the Supreme 
Lord. This is spiritual intelligence or Brahman realization, called vijnanamaya, by which the living 
entity’s gross body, subtle mind and life symptoms are distinguished from the spiritual living entity 
himself. This is the beginning of real spiritual life. 


The final, supreme stage called Gnandamaya is realization of the all-blissful personal nature of the 
Supreme Brahman. When one develops his relationship with Him and executes devotional service, that 
stage of life is called Krsna consciousness, the d@nandamaya stage. Anandamaya is the blissful life of 
knowledge and eternity. The Supreme Brahman and the subordinate Brahman, or the Supreme 
Personality of Godhead and the living entities, are both joyful by nature. When the subordinate 
Brahman or living entities become conscious of their eternal relationship with the Supreme Brahman, 
the Supreme Personality of Godhead, then their real life of perfect enjoyment begins. 


This dnandamaya stage is explained in the Bhagavad-gita as the brahma-bhita stage. 


brahma-bhitah prasannatma 
na socati na kanksati 

samah sarvesu bhitesu 
mad-bhaktim labhate param 


“One who is thus transcendentally situated at once realizes the Supreme Brahman and becomes 
fully joyful. He never laments or desires to have anything. He is equally disposed toward every 
living entity. In that state he attains pure devotional service unto Me.” [Bhagavad-gita 18.54] 


This stage begins when one becomes equally disposed toward all living entities, and it then expands to 
the stage of Krsna consciousness in which one always desires to render service unto the Supreme 
Personality of Godhead. This desire for advancement in devotional service is not the same as hankering 
for sense gratification in material existence. In other words, desire is also there in spiritual life, but it 
becomes purified. When our senses are purified, they become free from all material stages of 
consciousness, namely annamaya, prdnamaya, manomaya and vijnanamaya, and they become situated 
in the highest stage: Gnandamaya, or blissful life in Krsna consciousness. 


Thus there are five stages of realization of Brahman, which is called brahma puccham. The first three 
stages—annamaya, pranamaya, and jndnamaya—involve the field of activity or the material body of 
the living entity. As long as the living entities are situated in the lower four stages of life—annamaya, 
pranamaya, manomaya and vijnadnamaya—they are considered to be in the material condition or 
conception of life, but as soon as one reaches the stage of dnandamaya he becomes a liberated soul. 
The Supreme Lord, who is also called dnandamaya, is transcendental to all these fields of activities. 
The Supreme Personality of Godhead is by nature full of joy, and He expands into vijianamaya, 
pranamaya, jnanamaya, and annamaya to enjoy His transcendental bliss. In this field of activities the 
living entity considers himself to be the enjoyer, and the dnandamaya is different from him. As long as 
the living entity tries to enjoy separately or independently from the Lord, he suffers; but when the 
living entity decides to enjoy by dovetailing himself with the dnandamaya, then he also achieves 
perfection and becomes blissful. 


Samsaya [arisal of doubt]: The Mayavadi impersonalist philosophers consider Gnandamaya to be the 
state of being merged in the Supreme. To them, @nandamaya means that the Supersoul and the 
individual soul become one. But the real fact is that oneness does not mean merging into the Supreme 
and losing one’s own individual existence. Merging in the spiritual existence is the living entity's 
realization of qualitative oneness with the Supreme Lord in His aspects of sat [eternity] and cit 
[knowledge]. But the actual Gnandamaya [blissful] stage is obtained when one is engaged in devotional 
service. That is confirmed in the Bhagavad-gita verse quoted above. Mad-bhaktim labhate param: the 
brahma-bhita anandamaya stage is complete only when there is the exchange of love between the 
Supreme and the subordinate living entities. Unless one comes to this Gnandamaya stage of life, the 
scriptures say that his breathing is like the breathing of a bellows in a blacksmith’s shop, his duration of 
life is like that of a tree, and he is no better than the lower animals like the camels, hogs and dogs. 


taravah kim na jivanti 
bhastrah kim na svasanty uta 
na khadanti na mehanti 

kim grame pasavo ‘pare 


“Do the trees not live? Do the bellows of the blacksmith not breathe? All around us, do the 
beasts not eat and discharge semen?” [Srimad-Bhadgavatam 2.3.18] 


drtaya iva svasanty asu-bhrto yadi te 'nuvidha 

mahad-aham-ddayo 'ndam asrjan yad-anugrahatah 
purusa-vidho ‘nvayo ‘tra caramo 'nna-maydadisu yah 
sad-asatah param tvam atha yad esv avasesam rtam 


“Only if they become Your faithful followers are those who breathe actually alive, otherwise 
their breathing is like that of a bellows. It is by Your mercy alone that the elements, beginning 
with the mahat-tattva and false ego, created the egg of this universe. Among the manifestations 
known as annamaya and so forth, You are the ultimate one, entering within the material 
coverings along with the living entity and assuming the same forms as those he takes. Distinct 
from the gross and subtle material manifestations, You are the reality underlying them all.” 
[Srimad-Bhagavatam 10.87.17] 


visayabhinivesena 

ndtmanam veda naparam 
vrksa jivikaya jivan 

vyartham bhastreva yah svasan 


“Because of absorption in sense gratification, one cannot recognize himself or others. Living 
uselessly in ignorance like a tree, one is merely breathing just like a bellows.” [Srimad- 
Bhagavatam 11.21.22] 


These terms—annamaya, prdnamaya, manomaya or jndnamaya, vijnanamaya and dnandamaya—give 
the complete picture of the Supreme Lord as supreme knower of the field, the living entity as 
subordinate knower, and the nature of the field of activities or material body and subtle mind, in terms 
of the development of consciousness. For a more elaborate explanation of these terms, see our article 


Six Stages of Conscious Evolution. 


Purvapaksa [antithesis]: In the passages from Taittiriya Upanisad [2.6.1] beginning brahma-vid apnoti 
param and sa va esa puruso ‘nna-rasamayah, we find a description of the annamaya, pranamaya, 
manomaya, and vijnadnamaya stages of existence, and after that we find the following statement: 


tasmdd va etasmad vijnanamaydd anyo ‘ntaratmanandamayas tenaisa purnah. sa va esa 
purusa-vidha eva tasya purusa-vidhatam anvayam purusa-vidhah. tasya priyam eva Sirah. 
modo daksinah paksah. pramoda uttarah paksah. Gnanda atma. brahma-puccham pratistha. 


“Higher than the vijidnamaya stage is the Gnandamaya stage of existence. The Gnandamaya 
stage is a person whose head is pleasure [priya], whose right side is joy [moda], whose left side 
is delight [pramoda], and whose identity is bliss [ananda]. The Gnandamya is Brahman.” 


Someone may doubt whether the Gnandamaya person spoken of here is the individual conscious living 
entity or the Supreme Brahman. The impersonalists think that because dnandamaya is described as a 
person, it must refer to a conditioned conscious living entity residing in a material body, and that this 
Jiva is identical with Brahman. 


Siddhanta [Vedic conclusion]: Srila Vyasadeva answers this argument by speaking the following sitra: 


Sutra 1.1.12 
anandamayo ‘bhyasat 
ananda-bliss; mayah—full of ; abhyasat—because of repetition. 


The word dnandamaya [full of bliss] [used in the Vedic literatures must refer to the 
Supreme Brahman, for it is] repeatedly used [to describe Him.] 


The Supreme Brahman is the @nandamaya described in Vedic literature. Why do we say so? Because 
the word dnanda is repeatedly used to describe the Supreme Brahman in the Vedic literature. The 
complete passage from the 7aittirtyva Upanisad referenced by this sitra follows: 


“He who knows Brahman attains the highest. On this the following verse is recorded: ‘He who 
knows Brahman, which is cause, not effect, which is conscious, which is without end, hidden in 
the depths of the heart, in the highest sky, enjoys all blessings in the company of the all- 
enjoying Brahman.’ 


“From that Self [Brahman] sprang akdsa [ether, space or sky, through which we hear]; from 
akdasa sprang air [through which we hear and feel]; from air, fire [through which we hear, feel 
and see]; from fire, water [through which we hear, feel, see and taste]; from water, earth 
[through which we hear, feel, see, taste and smell]. From earth sprang herbs; from herbs, food; 
from food, semen; from semen, man. Man thus consists of the essence of food. This [food] is 
his head, this is his right arm, this is his trunk [atman], this is his seat [the support]. On this 
there is also the following sloka: 


“©All creatures that dwell on earth are produced from food [anna]. They live by food, and in 
the end they return to food. For food is the oldest of all beings, and therefore it is called 
sarvausddha [consisting of all herbs]. Those who worship Brahman as food obtain all food. For 
food is the oldest of all beings, and is therefore called panacea. All creatures are produced from 
food; when born, they grow from food. Because it is fed upon, therefore it is called annamaya.’ 


“Different from this annamaya, which consists of the essence of food, is the other inner Self 

that consists of breath or life energy [prana]. The annamaya is filled by prana. He also has a 

human shape; prdana is it His head, vydna is His right arm, apana is His left arm, akasa is His 
trunk, the earth is His seat. On this there is also the following sloka: 


“<The devas breathe after prana, as do men and cattle. Prana is the life of all beings, therefore 
it is called sarvayusa [all-enlivening]. Those who worship prana as Brahman obtain the full 
energy of life [pradnamaya]. For prana is the life of all beings, therefore it is called sarvayusa. 
The inner Self of pradnamaya is the same as that of annamaya [a human form].’ 


“Different from this pranamaya which consists of the essence of breath, is the other, the inner 
Self that consists of mind. The pranamaya is filled by mind [manomaya]. Similar to the human 
shape of pradnamaya is the human shape of the manomaya; the Yajur-veda is His head, the Rg- 
veda is His right arm, the Sa@ma-veda is His left arm, the Brahmana is His trunk, the Atharva- 
veda is His seat. On this there is also the following s/oka: 


“ “He who knows the bliss of that Brahman, from whom all speech and mind turn away unable 
to reach Him, attains fearlessness.’ The inner Self of the manomaya is the same as that of the 
pranamaya. 


“Different from this manomaya, which consists of mind, is the inner Self that consists of 
understanding [jiana]. The manomaya is filled with this jidnamaya. He also has the shape of a 
man, like the human shape of manomaya: faith is His head; what is right is His right arm; what 
is true is His left arm; absorption in yogic trance is His trunk; great intelligence is His seat. On 
this there is also the following sloka: 


“ “Understanding [jana] performs the sacrifice; it performs all the sacred acts. All the devas 
worship understanding as Brahman, as the oldest. If a man knows understanding as Brahman, 
and if he does not swerve from it, he leaves all evils behind in the body, and attains all his 
wishes.’ Different from this jiadnamaya, which consists of understanding, is the other inner Self 
that consists of bliss. The jwanamaya is filled with this Gnandamaya. He also has the shape of a 
man, like the human shape of j#dnamaya; joy is His head, satisfaction is His right arm, great 
satisfaction is His left arm, bliss is His trunk, and Brahman is His seat. On this there is also the 
following sloka: 


“ “One who thinks, “The Supreme Brahman does not exist” becomes a demonic atheist, and one 
who thinks, “The Supreme Brahman does exist” is known as a saint.’ The embodied Self of this 
anandamaya is the same as the jidnamaya.” 


Thereupon follow the questions of the student: 


“Does anyone who does not know [this @zandamaya] ever go to that world [of bliss] after 
departing this life? Or does only one who knows [this @nandamaya] go to that world [of bliss] 
after departing this life?” 


The answer is: 


“He [Brahman] wished, ‘May I become many; may I grow forth.’ He contemplated Himself, 
like a man performing penance. After He had thus contemplated, He created all [beings] and 


everything that is. Having sent forth the creation, He entered into it. Having entered into it, He 
became sat [what is manifest] and tyat [what is unmanifest], defined and undefined, supported 
and unsupported, endowed with consciousness and not conscious, real and unreal. Brahman 
became all this, and therefore the wise call Him Satya [the Absolute Truth]. On this there is also 
a Sloka: 


“ “In the beginning this [creation] was nonexistent, not yet defined by form and name. From it 
was born whatever exists. The Self [Brahman] made it, therefore it is called the Self-born. That 
which is Self-born has a flavor [that can be tasted], for only after perceiving a flavor can one 
taste pleasure. Who could breathe, who could breathe forth, unless that bliss [@nandamaya| 
existed in the sky of the heart? For He alone causes blessedness.’ When one finds rest and 
freedom from fear in that which is invisible, incorporeal, undefined, unsupported, then he has 
obtained the fearless [Brahman]. For if he makes the smallest distinction from it, there is fear 
for him. But that fear exists only for one who [merely] thinks himself wise [and not for the truly 
enlightened sage]. On this there is also a sloka: 


“ “From fear of Him [Brahman] the wind blows; from fear of Him the sun rises; from fear of 
Him Agni and Indra, even Death perform their duties.’ Now this is the definition of what is 
meant by dnanda [bliss]: Let there be a noble young man who is well read in the Vedas, very 
swift, firm and strong, and let the whole world be full of wealth for him; that is one measure of 
human bliss. 


““ “One hundred times that human bliss is one measure of the bliss of human Gandharvas 
[angels], and likewise of a great sage who is free from desires. 


““ “One hundred times that bliss of the human Gandharvas is one measure of the bliss of divine 
Gandharvas [archangels], and likewise of a great sage who is free from desires. 


“ “One hundred times that bliss of the divine Gandharvas is one measure of the bliss of the 
Forefathers [pitrs], enjoying their long sojourn in the heavenly realms, and likewise of a great 
sage who is free from desires. 


“ “One hundred times that bliss of the Forefathers is one measure of the bliss of the Demigods 
[devas], born in the Ajana heaven through the merit of their good karma, and likewise of a great 
sage who is free from desires. 


“ “One hundred times that bliss of the devas born in the Ajana heaven is one measure of the 
bliss of the sacrificial devas, and likewise of a great sage who is free from desires. 


““ “One hundred times that bliss of the sacrificial devas is one measure of the bliss of the 33 
principal devas, and likewise of a great sage who is free from desires. 


“ “One hundred times that bliss of the 33 principal devas is one measure of the bliss of Indra, 
and likewise of a great sage who is free from desires. 


“ “One hundred times that bliss of Indra is one measure of the bliss of Brhaspati, and likewise 
of a great sage who is free from desires. 


“ “One hundred times that bliss of Brhaspati is one measure of the bliss of Prajapati [Lord 
Brahma], and likewise of a great sage who is free from desires. 


“ “One hundred times that bliss of Prajapati is one measure of the bliss of Brahman, and 
likewise of a great sage who is free from desires. 


“He who is this Brahman in man, and He who is that Brahman in the sun are one. He who 
knows [this Brahman], when he departs from this world, reaches the Self of food [annamaya], 


the Self of breath [pranamaya], the Self of mind [manomaya], the Self of understanding 
[jnanamaya] and the Self of bliss [a@nandamaya]. 


“He who knows the bliss of that Brahman, from Whom words and the mind recoil, not finding 

Him, fears nothing. Truly, thoughts like ‘Why did I not do the good? Why did I do the evil?’ do 
not afflict him. He who knows this Brahman pleases his self with both of these. Yes, he pleases 
his self with both of these. Indeed, this is the Upanisad.” 


Directly following the description of Gnandamaya in the Taittiriva Upanisad [2.6.1] quoted above, we 
find the following statement: 


asann eva sambhavati asad brahmeti veda cet 
asti brahmeti ced veda santam enam tato viduh 


“One who thinks, ‘The Supreme Brahman does not exist’ becomes a demonic atheist, and one 
who thinks, ‘The Supreme Brahman does exist’ is known as a saint.” 


In this passage the word Brahman was repeated. This repetition is called abhydsa in the siitra under 
discussion. Abhydsa means repeating a word without any qualifications. In the previous quotation from 
Taittirtya Upanisad, the word Brahman appeared in the word brahma-puccham, but in that case the 
word only occurred once, and therefore there was no abhyasa or repetition. So it is this Brahman, 
which is the cause of all the other aspects or embodiments of Brahman known as annamaya, etc., that 
is the Gnandamaya, the knowledge of whom saves one from all fear, and whose bliss is calculated as 
100,000,000,000,000,000,000 times the measure of human bliss. 


We also see that the Supreme Person is repeatedly described as full of bliss in the Vedic scriptures. The 
sruti-mantras declare: 


satvam brahma, Gnanda-ripam 
“Brahman is the Absolute Truth and complete adnanda, or bliss.” 
mukta hy etam updsate, muktanam api bhaktir hi paramananda-ripini 


“Even those who are liberated worship Him, and even for them devotional service is the 
embodiment of supreme bliss.” 


amrtasya dhara bahudhaé dohamanam 
caranam no loke su-dhitam dadhatu 


“May His feet, which bountifully pour forth floods of nectar, bestow wisdom upon us who are 
living in this world.” 


vijndnam anandam brahma 
“The supreme reality is divine knowledge and bliss.” [Brhad-dranyaka Upanisad 3.9.34] 
In his Vedanta-bhasya Srila Madhvacarya cites the following passage from the sruti: 


vasudevah sankarsanah pradyumno 'niruddho 'ham matsyah kiirmo varaho narasimho vamano 
ramo ramo ramah krsno buddhah kalkir aham satadhaham sahasradhaham amito 'ham ananto 
‘ham naivaite jayante naivaite mriyante naisam ajnana-bandho na muktih sarva eva hy ete 
purna ajara amrtah paramah paramanandah. 


“T am Vasudeva, Sankarsana, Pradyumna and Aniruddha. I am Matsya, Kiirma, Varaha, 
Narasimha, Vamana, the three Ramas [Ramacandra, Parasurama and Balarama], Krsna, Buddha 
and Kalki. Immeasurable and unlimited, I appear in hundreds and thousands of forms, none of 
which ever takes birth or dies. These forms of Mine are not bound by ignorance, nor do they 


have to strive for liberation. They are all complete, free from old age, immortal, supreme and 
supremely blissful.” 


The Dhydna-bindu Upanisad states: 


nirdosa-purna-guna-vigraha dtma-tantro niscetanatmaka- sarira-gunais ca hinah/ ananda- 
matra-mukha-pdada-saroruhadih 


“The Lord's] personal form possesses complete and faultless transcendental qualities. Indeed, 
the form of the completely independent Lord is free from all material bodily characteristics. His 
lotus face and lotus feet consist simply of pure ecstasy.” 


The Vasudeva Upanisad states, 


sad-ripam advayam brahma madhyady-anta-vivarjitam/ sva-prabham sac-cid-Gnandam 
bhaktya janati cavyayam 


“The Lord’s transcendental form is the Absolute Truth, devoid of duality or of middle, 
beginning or end. It is self-effulgent, eternal and full of knowledge and bliss. Only through 
devotional service can one understand that form to be infallible.” 


The Brahmdnda Purana states, 
nanda-vraja-jananandi sac-cid-ananda-vigrahah 
“The body of the Lord, who gives ecstasy to the residents of King Nanda's pastures, is eternal 
and full of knowledge and bliss.” 
In the Svetasvatara Upanisad [3.8], the Supreme is described as follows: 
ananda-matram ajaram purdnam ekam santam bahudha drsyamanam 


“The Supreme is blissful, with no tinge of unhappiness. Although He is the oldest, He never 
ages, and although one, He is experienced in different forms.” 


As stated in the Gopdla-tapani Upanisad [1.38]: 


govindam sac-cid-ananda-vigraham vrndavana-sura-bhuraha-talasinam satatam sa-marud- 
gano ‘ham paramaya stutyd tosayami 


“With transcendental prayers, I and the Maruts are always trying to satisfy Lord Govinda, 
whose personal form is eternal and full of knowledge and bliss, and who is sitting amidst the 
celestial desire trees of Vrndavana.” 


Lord Brahma prayed to the Supreme Lord: 


ekas tvam atma purusah puranah 

satyah svayam-jyotir ananta ddyah 

nityo 'ksaro ‘jasra-sukho niranjanah 

purnadvayo mukta upadhito 'mrtah 

“You are the one Supreme Soul, the primeval Supreme Personality, the Absolute Truth—self- 
manifested, endless and beginningless. You are eternal and infallible, perfect and complete, 
without any rival and free from all material designations. Your happiness can never be 
obstructed, nor have You any connection with material contamination. Indeed, You are the 
indestructible nectar of immortality.” [Srimad-Bhadgavatam 10.14.23] 


In the Taittirtya Upanisad [2.7.1 ]it is said: 


raso vai sah rasam hy evayam labdhvanandi bhavati. 


“He Himself is rasa, the taste or mellow of a particular relationship. And certainly one who 
achieves this rasa becomes dnandi, filled with bliss.” 


esa hy evanandayati. yada hy evaisa etasmin na drsye 'natmye anirukte ‘nilayane 'bhayam 
pratistham vindate 'tha so 'bhayam gato bhavati. 


“A living entity becomes established in spiritual, blissful life when he fully understands that his 
happiness depends on spiritual self-realization, which is the basic principle of dnanda [bliss], 
and when he is eternally situated in the service of the Lord, who has no other lord above Him.” 


Ifa living entity becomes situated in bliss simply by serving the Lord, then what to speak of the Lord 
Himself? And in Srimad-Bhagavatam [10.14.32] we find, 


yan-mitram paramdnandam purnam brahma sanatanam 


“The source of supreme transcendental bliss, the eternal, complete Supreme Brahman, has 
become their friend.” 


satya-jnananantdananda- 
matraika-rasa-murtayah 
asprsta-bhiri-mahatmya 
api hy upanisad-drsam 


The visnu-murtis all had eternal, unlimited forms, full of knowledge and bliss and existing 
beyond the influence of time. Their great glory was not even to be touched by the jnanis 
engaged in studying the Upanisads.” |Srimad-Bhagavatam 10.13.54] 


There are many, many similar verses that describe the Supreme Brahman as full of blissfulness, 
anandamaya. Therefore as the satra under discussion states, “Gnandamaya must be accepted to refer to 
the Supreme Brahman, because of the repetition in the scriptures.” 


The passage of Taittirtya Upanisad beginning with the verse anndd vai prajah prajayante quoted above 
describe the annamaya, pradnamaya, manomaya, and vijnanamaya levels of existence. Each of these 
levels is progressively higher than the preceding one, and after them the dnandamaya level, which is 
different in quality, is the highest of all. This will be more elaborately explained in the passage 
following Satra 3.3.13 of this book. 


At this point someone may raise the following objection: “These stages of existence [annamaya, 
pranamaya etc.] describe the conditioned conscious living entities who have fallen into the raging river 
of material suffering. Why has the stage of blissfulness [@nandamaya] been made the chief of these 
stages of suffering?” 


To this objection I reply: These stages of existence [annamaya, pranamaya etc.] actually describe 
expansions of the energy of Brahman in the creation, which are gradually realized by the conditioned 
living entities. But even if you interpret annamaya, pradnamaya etc. as descriptions of progressively 
subtler stages of consciousness of the conditioned living entities, there is no fault in this. The all- 
blissful Personality of Brahman is present in the hearts of all the suffering conditioned conscious living 
entities, and therefore it is perfectly appropriate to mention them together. The Vedic literatures speak 
in this way to make a difficult subject matter intelligible for the less intelligent common man. Just as 
one may point out a small, difficult-to-see star such as Arundhati [Alcor, the tiny companion of Mizar 
in the constellation of Ursa Major] by first pointing to its nearby easy-to-see companion, and then lead 
the viewer from that reference point to the tiny Arundhati, in the same way the Vedic literatures first 
describe the suffering-filled life of the conditioned conscious living entities, and then from that 
reference point teach about the all-blissful Personality of Brahman. So the Upanisad first points out 
Brahman as annamaya, the energy of the Supreme Brahman as food, then gradually proceeds to more 


and more subtle descriptions of Brahman until reaching dnandamaya, the original Brahman, who is the 
source of all the others. 


At this point someone may raise the following question: “Is it not, then, that the Vedic literatures 
mostly describe these reference-points to lead the reader indirectly to the Supreme, topics other than 
the Supreme Brahman, or do they mostly describe Brahman directly?” 


I answer this question: Brahman is directly described throughout the Vedic literatures, because the final 
conclusion of the Vedas is Brahman. Just like a book on musical composition may begin by describing 
the notes of the scale and other preliminary subjects; even if the majority of the text is taken up with 
these preliminaries, the book as a whole is still about musical composition, because its ultimate purpose 
is to describe that subject to the reader. Similarly the Vedas describe the categories of the creation 
emanated by Brahman before describing Brahman Himself; therefore even though they devote so much 
space to subjects other than Brahman, their ultimate purpose is to describe Brahman, so actually they 
are describing Brahman the whole time. 


For example, in the 7aittiriya Upanisad, Varuna, upon being asked by his son to teach him about 
Brahman, explains to him that Brahman is the original creator, maintainer, and destroyer of the material 
universes. He further explains that the annamaya, prdnamaya, manomaya, and vijidnamaya stages of 
existence, one by one, are all Brahman. Then he explains that the Gnandamaya stage is the final 
Brahman. After explaining this, Varuna concludes his teaching by confirming that he has spoken a true 
description of the Personality of Brahman. He says: 


etam anandamayam atmanam upasankramya iman lokan 
kamani kama-ripy anusancarann etat sama gayann aste 


“After leaving his material body, one who understands the supreme Gnandamaya person leaves 
this material world and enters the spiritual world. All his desires become fulfilled, he attains a 
spiritual form according to his own wish, and he dedicates himself to glorifying that supreme 
anandamaya person.” 


This is confirmed in Bhagavad-gita [14.26]: 


mam ca yo 'vyabhicarena 
bhakti-yogena sevate 

sa gunan samatityaitan 
brahma-bhiyaya kalpate 


“One who engages in full devotional service, who does not fall down in any circumstance, at 
once transcends the modes of material nature and thus comes to the level of Brahman.” 


So even though the description of annamaya, pranamaya, etc. may superficially seem to be 
materialistic, because the final conclusion is that they are all energies emanated by Brahman, actually 
the whole passage is about Brahman. Similarly even though there may be so many apparently 
materialistic passages in the Vedas as a whole, the ultimate conclusion is that everything is emanated 
from Brahman; therefore the Vedas, as a whole, describe nothing but Brahman. 


That the anandamaya person in the Vedic literatures is actually the Supreme Brahman is also described 
in the following statement of Srimad-Bhagavatam [10.87.17]: 

purusa-vidho ‘nvayo ‘tra caramo ‘nnamyddisu yah 

sad asatah param tvam atha yad esv avasesamrtam 


“Among the manifestations known as annamaya and so forth, You are the ultimate one, 
anandamaya, entering within the material coverings along with the living entity and assuming 


the same forms as those he takes. Distinct from the gross and subtle material manifestations, 
You are the reality underlying them all.” 


We may note in this connection that it is not contradictory or illogical to say that the Supreme Brahman 
has a form. The form of the Supreme is described throughout the Vedic literatures. For example, the 
Brhad-aranyaka Upanisad [3.7.3] explains: 


prthivi sariram 
“The material universe is the body of the Personality of Brahman.” 


It is because the Personality of Brahman has a form [sarira], that this book, the Vedanta-siitra, is also 
called Sariraka-sitra [sutras glorifying the Personality of Brahman, who has a form]. But as described 
above, the form of the Lord, being composed of transcendental bliss, is completely spiritual. 


Some may say that the word dnandamaya does not refer to the Supreme Brahman, and that only the 
word brahma-puccham [the support of Brahman; ultimate Brahman] actually refers to Brahman. This 
proposal is not very intelligent, because it ignores the fact that Brahman’s energies, while different 
from Him, are also simultaneously one with Him. 


parasya Saktir vividhaiva sriivate 

svabhaviki jnana-bala-kriya ca 

“The Supreme Lord has multi-potencies, which act so perfectly that all consciousness, strength 
and activity are being directed solely by His will.” [Svetasvatara Upanisad 6.8] 


loke vitatam atmanam 
lokam catmani santatam 
ubhayam ca maya vyaptam 
mayi caivobhayam krtam 


“Tn this world of matter, which the conditioned soul accepts as consisting of enjoyable 
resources, the conditioned soul expands, thinking that he is the enjoyer of the material world. 
Similarly, the material world expands in the living entity as a source of enjoyment. In this way 
they both expand, but because they are My energies, they are both pervaded by Me. As the 
Supreme Lord, I am the cause of these effects, and one should know that both cause and effect, 
material and spiritual energies, rest in Me.” [Srimad-Bhagavatam 6.16.52] 


The Vedic scriptures regard the material energies as forms or embodiments of Brahman, because the 
total material energy [mahat-tattva] emanates from Him, and because the material energy follows His 
will in all respects. This view is reflected in the well-known Antaryami passage [3.7.3] of the Brhad- 
aranyaka Upanisad, included in its entirety below: 


“He who dwells in the earth and within the earth, whom the earth does not know, whose body is 
the earth, and who rules the earth within, He is the Self, the Ruler within, the Immortal 
[Brahman. ] 


“He who dwells in the water and within the water, whom the water does not know, whose body 
is the water, and who rules the water within, He is the Self, the Ruler within, the Immortal 
[Brahman. ] 


“He who dwells in the fire and within the fire, whom the fire does not know, whose body is the 
fire, and who rules the fire within, He is the Self, the Ruler within, the Immortal [Brahman. ] 


“He who dwells in the sky and within the sky, whom the sky does not know, whose body is the 
sky, and who rules the sky within, He is the Self, the Ruler within, the Immortal [Brahman. ] 


“He who dwells in the air and within the air, whom the air does not know, whose body is the air, 
and who rules the air within, He is the Self, the Ruler within, the Immortal [Brahman. ] 


“He who dwells in heaven and within heaven, whom heaven does not know, whose body is 
heaven, and who rules heaven within, He is the Self, the Ruler within, the Immortal [Brahman. ] 


“He who dwells in the sun and within the sun, whom the sun does not know, whose body is the 
sun, and who rules the sun within, He is the Self, the Ruler within, the Immortal [Brahman. ] 


“He who dwells in space and within space, whom space does not know, whose body is space, 
and who rules the space within, He is the Self, the Ruler within, the Immortal [Brahman. | 


“He who dwells in the moon and stars and within the moon and stars, whom the moon and stars 
do not know, whose body is the moon and stars, and who rules the moon and stars within, He is 
the Self, the Ruler within, the Immortal [Brahman. ] 


“He who dwells in the akasa and within the akasa, whom the akasa does not know, whose body 
is the dkdasa, and who rules the akasa within, He is the Self, the Ruler within, the Immortal 
[Brahman. ] 


“He who dwells in the darkness and within the darkness, whom the darkness does not know, 
whose body is the darkness, and who rules the darkness within, He is the Self, the Ruler within, 
the Immortal [Brahman. ] 


“He who dwells in the light and within the light, whom the light does not know, whose body is 
the light, and who rules the light within, He is the Self, the Ruler within, the Immortal 
[Brahman. ] 


In fact the Vedanta-siitra is sometimes called Sariraka-mimamsa, because it deals extensively with the 
forms or embodiments of the Supreme Brahman. 


Some others may object that “The word dnandamaya does not refer to Brahman because the suffix 
-maya means transformation.” They think that the word dnandamaya [transformation of bliss] cannot 
refer to the Supreme Brahman because He is naturally full of bliss, and not a transformation of some 
pre-existing state of happiness. For this reason the word Gnandamaya must refer to the individual 
conscious living entity, and not Brahman. In order to refute this argument, Srila Vyasadeva speaks the 
following sutra: 


Sutra 1.1.13 
vikara-sabdan neti cen na pracuryat 


vikara—transformation; sabdat—from the word; na—not; iti-thus; cet—if; na—not; pracuryat— 
because of abundance. 


If [someone argues that the Supreme Brahman cannot be the same as the @nandamaya 
person described in the Vedas] because the affix -maya means ‘transformation’, [and the 
Supreme Brahman is not a transformation of dnanda, or bliss, then I reply by saying that] 
because the affix -maya used here means ‘abundance’, this interpretation is not correct, 
[and therefore the word @nandamaya should be understood to mean “He who is filled with 
limitless bliss” ]. 


The word Gnandamaya does not mean “he who is a transformation of bliss.” Why? Because the affix - 
maya here means ‘abundance,’ and therefore the word Gnandamaya means “He who 1s filled with 
limitless bliss.” It occurs in the Taittiriya Upanisad, which is a portion of the Vedas. The rules of 
Sanskrit grammar state that “the affix -maya may not be used to mean ‘transformation’ in vaidika 


words of more than two syllables.” [Panini 4.3.150] The word ananda has three syllables, and 
therefore when the word Gnandamaya appears in the vaidika text of the Taittiriva Upanisad, it cannot 
be interpreted to mean “he who is a transformation of bliss.” 


Thus dnandamaya does not mean mere absence of sorrow, but an overflowing abundance of 
transcendental bliss. The Supreme Brahman, therefore, is not only free from all suffering, but filled 
with limitless bliss. This is confirmed by the following statements of Vedic scripture: 


esa sarva-bhitantaradtmapahata-papma divyo deva eko nardyanah 


“There is one Personality of Brahman: Brahman Narayana. He is the transcendental 
Superconscious living entity in the hearts of all living entities, and He is completely free from 
all sin.” [Subala Upanisad] 


parah paranam sakala na yatra 
klesadayah santi pardvaresah 


“He is the highest of the high, the Supreme Being. Suffering is not experienced by the 
Personality of Brahman.” [Visnu Purana] 


When the affix maya means ‘abundance’, it also implies the meaning ‘essential nature.’ Therefore, 
when we use jyotirmaya [full of light] to mean the sun, the affix -maya can also be understood to mean 
‘essential nature.’ In this way the word jyotirmaya means “‘that of which the essential nature is light.” 
In this way the word dnandamaya may also be interpreted to mean “He whose essential nature is full of 
bliss.” From all this it may be understood that the word Gnandamaya clearly refers to the Personality of 
Brahman. It does not refer to the individual conscious living entity. 


Sutra 1.1.14 
tad-hetu-vyapadesdc ca 
tat—of that; hetu-the origin; vypadesat—because of the statement; ca—also. 


Because the Vedic literatures state [that the @uandamaya person is] the source [of bliss for 
others, it should be understood that the Gnandamaya person is the Personality of 
Brahman, and not the individual conscious living entity]. 


This is confirmed by the following statement of Taittirtva Upanisad [2.7]: 
ko hy evanyat kah pranyat yady esa akasa anando na syat. esa evanandayati. 


“Who is that person without whom the living entities cannot feel happiness? That is the 
Personality of Brahman, who delights the individual conscious living entities.” 


This passage explains that the Supreme Brahman is the origin of happiness for the individual conscious 
living entities. From this we may understand that the cause of happiness [the Personality of Brahman], 
and the receiver of happiness [the individual conscious living entity] must be different persons. They 
cannot be identical. Therefore the word Gnandamaya refers to the Personality of Brahman only. We 
may also note that the word dnanda used in this passage of Taittiriva Upanisad is identical in 
significance with the word adnandamaya in the passages quoted above. 


The transcendental delight experienced in the presence of the Supreme Brahman cannot be compared 
with any other form of happiness, because it is pure, imperishable, ever-increasing, causeless 
transcendental bliss. This happiness is natural for the spiritual living entities because they are 
expansions or emanations from Brahman, who is a limitless ocean of such bliss. But because we have 
accepted a materialistic worldview in which we are separated from Brahman, we have to endure the 


incompleteness and suffering of material existence. This is a spiritual disease akin to jaundice, where 
the patient sees everything as yellow. Similarly, we see everything including ourselves as separate from 
Brahman, although everything is actually connected with Him. Association with the transcendental 
sound vibration of the Vedas is the cure for this existential disease. 


Sutra 1.1.15 


mantra-varnikam eva ca giyate 


mantra-by the mantra portion of the Vedas; varnikam—described; eva—certainly; ca—also; 
givate—is described. 


[The same Personality of Brahman] described in the mantra portion of the Vedas is also 
described [as the @nandamaya person in the text of the Taittirtya Upanisad]. 


The same Supreme Brahman described in the Vedic mantra, satvam jnanam anantam brahma, “The 
Supreme Brahman has no limits. He is eternal and full of knowledge,” is also described in the 
Taittirtya Upanisad by the word Gnandamaya. In this way the above sitra explains that the word 
anandamaya does not refer to the individual living entity. Further, the 7aittirtva Upanisad begins with 
the declaration: 


brahma-vid Gpnoti param 
“One who understands the Supreme Brahman attains the Supreme Brahman.” 


anta-kale ca mam eva smaran muktva kalevaram 
yah prayati sa mad-bhavam yati nasty atra samsayah 


“Anyone who quits his body, at the end of life, remembering Me, attains immediately to My 
nature; and there is no doubt of this.” [Bhagavad-gita 8.5] 


asevayayam prakrter gunanam 
jnanena vairdgya-vijrmbhitena 
yogena mayy arpitaya ca bhaktya 
mam pratyag-dtmanam ihavarundhe 


“Thus by not engaging in the service of the modes of material nature but by developing Krsna 
consciousness, knowledge in renunciation, and by practicing yoga, in which the mind is always 
fixed in devotional service unto the Supreme Personality of Godhead, one achieves My 
association in this very life, for I am the Supreme Personality, the Absolute Truth.” [Srimad- 
Bhagavatam 3.25.27] 


These passages explain that the individual living entity worships the Supreme Brahman and then 
attains the association of that Supreme Brahman. This is the same Supreme Brahman previously 
described in the mantra, satyam jndnam anantam brahma. This is the same Supreme Brahman 
described by the word Gnandamaya, the same Supreme Brahman described in the Taittiriya Upanisad 
in the passage beginning tasmdd va etasmat: 


“Higher than the vijfidnamaya stage is the dnandamaya stage of existence. The dnandamaya 
stage is a person whose head is pleasure [priya], whose right side is joy [moda], whose left side 
is delight [pramoda], and whose identity is bliss [@nanda]. The anandamya is Brahman.” 


Because the Supreme Brahman is the object of attainment for the individual conscious living entity, 
and because the object of attainment and the attainer must be two distinct entities, they cannot be 
identical; the Supreme Brahman and the individual living entities must be distinct persons, and 


therefore the word dnandamaya refers only to the Personality of Brahman and not to the individual 
living entities. 


At this point someone may raise the following objection: “If the Supreme Brahman described in the 
Vedic mantras were different from the individual living entity, then the individual living entities could 
not be the Gnandamaya person described in the scriptures. The actual fact is that the Supreme Brahman 
and the individual living entities are identical. The Vedic mantras state that when the individual 
conscious living entity is free from ignorance and liberated from material bondage, then he become 
identical with the Supreme Brahman.” 


To answer this objection, Srila Vyasadeva speaks the following sitra. 


Sutra 1.1.16 


netaro ‘nupapatteh 
na-not; itarah—the other; upapatteh—because it is illogical. 


The other person [individual living entity] is not described [in the mantra satyam jnanam 
anantam brahma,| because [such an interpretation of the mantra] is illogical. 


The itara [other person] mentioned in this sitra is the individual living entity. This sitra, therefore, 
states that the individual conscious living entity, even in the liberated condition, cannot be the Supreme 
Person described in the mantra, satyam jnanam anantam brahma. This is confirmed by the following 
statement of Vedic literature: 


so ‘snute sarvan kaman saha brahmana vipascita 


“The liberated conscious living entity enjoys the fulfillment of all his desires in the company of 
the omniscient Supreme Brahman.” 


In this passage the difference between the liberated conscious living entity and the Supreme Brahman 
is described in the words “He enjoys in the company of the Supreme Brahman.” The word vipascit 
means “He whose consciousness [cit] sees [pasyati] the great variety of that which exists [vividham]. 
The word pasya is changed to pas in this word by the grammatical formula prsodardadi-gana [Panini 
6.3.109]. The liberated individual conscious living entity attains the association of the Personality of 
Brahman, who is expert at enjoying many varieties of transcendental bliss, and the individual conscious 
living entity enjoys with Him, fulfilling all his desires. 


The word asnute should be understood in this context to mean ‘enjoys’. The verb as means ‘to enjoy’, 
and although we would expect it to be conjugated in the parasmaipada, [asndati], in this passage it is 
conjugated in the atmanepada [asnute]. The reason for this is explained by Panini in the stra, 
vyatyayo bahulam iti chandasi tatha smrteh [3.1.85]. 


The Personality of Brahman is naturally the Supreme Enjoyer, and the individual conscious living 
entity is His subordinate in the matter of enjoyment. Still, the Personality of Brahman glorifies the 
liberated conscious living entities when He says: 


mayi nirbaddha-hrdayah 
sadhavah sama-darsanah 
vase kurvanti mam bhaktya 
sat-striyah sat-patim yatha 


“As chaste women bring their gentle husbands under control by service, the pure devotees, who 
are equal to everyone and completely attached to Me in the core of the heart, bring Me under 
their full control.” [Srimad-Bhagavatam 9.4.66] 


Sutra 1.1.17 
bheda-vyapadesdac ca 
bheda—difference; vyapadesat—because of the statement; ca—also. 


[The Personality of Brahman and the individual conscious living entity are] different, 
because the Vedic literature teaches this fact. 


The Taittirtya Upanisad [7.1] explains: 
raso vai sah rasam hy evayam labdhvanandi bhavati. 


“When one understands the Personality of Godhead, the reservoir of pleasure Krsna, he actually 
becomes transcendentally blissful.” 


This passage clearly shows the difference between the liberated individual conscious living entity and 
the Personality of Brahman, whom the Vedic mantras describe as dnandamaya, and who is the 
transcendental nectar attained by the individual conscious living entity by following the Vedic system 
of self-realization. This difference is also described in the following statement of Brhad-aranyaka 
Upanisad [4.4.6]: 


brahmaiva san brahmapnoti 
“After becoming Brahman, the individual conscious living entity attains Brahman.” 


This statement does not mean that after liberation the individual conscious living entity becomes non- 
different from the Supreme Brahman, but rather the liberated conscious living entity becomes similar to 
Brahman in quality and consciousness, and in this condition meets Brahman and attains His 
association. This is confirmed by the following statement of Mandukya Upanisad [3.1.31]: 


niranjanah paramam samyam upaiti 

“This liberated conscious living entity becomes like the Personality of Brahman.” 
Also, in the Bhagavad-gita [14.2], the Personality of Brahman declares: 

idam jnanam upasritya mama sadharmyam agatah 


“By becoming fixed in this knowledge, one can attain to the transcendental nature, which is like 
My own nature.” 


In this way the Vedic literatures teach us that the liberated conscious living entities become 
qualitatively similar the Personality of Brahman. However they do not state that the living entities 
become equal to Brahman in every way, especially quantitatively. This concept is the foundation of the 
philosophy of simultaneous oneness and difference between the jiva and Brahman, known as acintya- 
bhedabheda-tattva. The living entities are qualitatively similar to, and quantitatively different from 
Brahman. 


The principle of material creation is the sum total of the three modes of material nature—goodness, 
passion and ignorance—technically called the pradhana. The Vedic hymns sarvam hy etad brahma 
[Mandiikya Upanisad 1.1.2], tasmad etad brahma nama-riipam annam ca jadyate [Mundaka Upanisad 
1.2.10], and, in the Bhagavad-gita [14.3], mama yonir mahad brahma indicate that everything in the 
material world is a manifestation of Brahman; and although the effects are manifested in combinations 
and permutations of three different modes, they are nondifferent from the cause. Therefore those who, 
according to atheistic Sankhya philosophy, accept prakrti, the manifested material nature, as the 
original cause of the cosmic manifestation are incorrect in their conclusion. The material nature has no 
separate existence without the Lord. 


Srimad-Bhagavatam [3.26.10] states, 


sri-bhagavan uvdca 

yat tat tri-gunam avyaktam 
nityam sad-asad-atmakam 
pradhanam prakrtim prahur 
avisesam visesavat 


The Supreme Personality of Godhead said: “The unmanifested eternal combination of the 
three modes is called pradhdna, and it is the cause of the manifest state. It is called prakrti 
when in the manifested stage of existence.” 


Pradhdana is the subtle, undifferentiated sum total of all material elements. Although the elements are 
undifferentiated, the potential to manifest the total material elements is contained in pradhana. When 
the total material elements are manifested by the interaction of the three modes of material nature with 
material time, the manifestation is called prakrti. Impersonalists say that Brahman is without 
variegatedness and differentiation. Some philosophers say that pradhdna is the Brahman stage of 
matter, but actually the Brahman stage is different from pradhana. Pradhana is distinct from Brahman 
because in Brahman there is no existence of the material modes of nature. 


Pradhana is the sum total of all material elements before the creation, when the reaction of the total 
elements with time does not take place, and the interactions of cause and effect are potential, or not yet 
manifested (avyakta). Pradhana is separate from the time element because the time element contains 
actions and reactions, creation and annihilation. Nor is it the jiva, or marginal potency of materially 
designated, conditioned living entities, because the designations of the living entities are not eternal. 
One adjective used in this connection is nitva, which indicates eternality; the principle of the material 
creation is eternal, but the manifestation is temporary because it is controlled by the Supreme Lord in 
His form of time. Therefore the pradhdna is a potential state of material nature immediately previous to 
its manifestation. 


At this point someone may raise the following objection: “Is not the pradhdana feature of the mode of 
material goodness [sattva-guna] the actual origin of the duandamaya person?” Srila Vyasadeva 
answers this objection in the following sutra. 


Sutra 1.1.18 
kamdac ca nanumandapeksa 
kamat—because of desire; ca—also; na—not; anumdna-to the theory; apeksa—in relation. 


[The @nandamaya person] cannot be [a product of the mode of material goodness], 
because [the mode of goodness is insentient and desireless, whereas the Gnandamaya 
person] is filled with desires. 


The Taittirtya Upanisad explains: 
so ‘kamayata bahu syam prajdyeya 


“The Personality of Brahman desired: Let Me become many. Let Me father many living 
entities.” 


In this way the sruti-sastra explains that the universe was created by the desire of the dnandamaya 
person. Because the Gnandamaya person is thus filled with desires, it is not possible for the pradhana 
mode of material goodness, which is lifeless, insentient, and desireless, to be that @aandamaya person. 


Many people think that simply by performing pious activities and cultivating the qualities of goodness 
such as nonviolence, charity, scriptural knowledge and so on, they can attain the highest destination. 
While these qualities of the mode of goodness are certainly praiseworthy and recommended, they are 
preliminary to actual self-realization, therefore they cannot elevate us to the highest destination because 
the dnandamaya person or Brahman is actually transcendental to all material qualities, even goodness. 


Personality, individuality, cognition, desire, emotion, will, initiative, creativity, thought, reason, 
memory, imagination, life energy, activity, enjoyment and so on are all actually symptoms of the spirit 
soul or living entity. The proof of this is that when the living entity leaves the material body at the time 
of death, all these subtle qualities disappear simultaneously. Because these qualities belong to the living 
entity and not the body, they are actually spiritual. Since Brahman is the source of the spiritual living 
entities, we would naturally expect to find the same qualities in Him, but in unlimited abundance. 


So all the most desirable qualities of the living entity are spiritual, and not a manifestation of the modes 
of material nature, which are inert and mechanical. Similarly the qualities of Brahman are spiritual, not 
material. Even though the qualities of goodness—purity, learning, self-discipline and so on—may be 
desirable, from the point of view of the Vedas it is not for their own sake, but because they are 
necessary-but-not-sufficient preliminaries to self-realization. 


Sutra 1.1.19 


asminn asya ca tad-yogam Sasti 


asmin—in that Gnandamaya person; asya—of the individual conscious living entity; ca—also; tat— 
of fearlessness; yogam—contact; sasti-the Vedic scriptures teach. 


[The d@nandamaya person cannot be manifested from the pradhdna mode of material 
goodness, because] the Vedic scriptures teach that contact with the @nandamaya person 
brings fearlessness [to the individual conscious living entity]. 


The sruti-sastra teaches that by taking shelter of the Gnandamaya person, the individual conscious 
living entity attains fearlessness, and by declining to take shelter of Him, the conscious living entity 
becomes plagued with all kinds of fear. This confirmed by the Taittiriya Upanisad [2.7.2] in the 
passage beginning with the words yada hy eva: 


“When he finds repose and freedom from fear in that which is invisible, incorporeal, undefined, 
unsupported, then he has obtained fearlessness. For if he makes the slightest separation from 
Him, there is fear for him. But that fear exists only for those who think themselves wise, not for 
the true enlightened sage.” 


On the other hand, contact with the material nature brings fear to the individual conscious living 
entities. The material nature does not bring a condition of fearlessness to the living entities, and for this 
reason it is not possible that the pradhdna mode of material goodness is the @nandamaya person. 


bhayam dvitiyabhinivesatah syad 
isad apetasya viparyayo 'smrtih 

tan-mayayadto budha abhajet tam 
bhaktyaikayesam guru-devatatma 


“Fear arises when a living entity misidentifies himself as the material body because of 
absorption in the external, illusory energy of the Lord. When the living entity thus turns away 
from the Supreme Lord, he also forgets his own constitutional position as a servant of the Lord. 
This bewildering, fearful condition is effected by the potency for illusion, called maya. 
Therefore, an intelligent person should engage unflinchingly in the unalloyed devotional service 


of the Lord under the guidance of a bona fide spiritual master, whom he should accept as his 
worshipable deity and as his very life and soul.” [Srimad-Bhagavatam 11.2.37] 


Therefore, the Gnandamaya person is the Personality of Brahman, Hari. The @nandamaya person is not 
the individual conscious living entity or the material nature, because neither of them can deliver us 
from fear. But if the living entity takes shelter of the Vedic process under competent guidance, he can 
attain complete fearlessness. 


Adhikarana 7: The Nature of the Supreme Person Within 


Visaya [thesis or statement]: The wonderful purusa described as follows in Chandogya Upanisad 1.6-7 
is Brahman: 


“The devi Sarasvati called Rk verily pervades this earth; the deva Vayu called Saman pervades 
fire; therefore, the Saman is sung as resting on the Rk. Sd is this earth, and Ama is fire and that 
makes Sama [Vedic hymn sung as a sacrificial offering]. 


“The devi Sarasvati as presiding over sky is verily Rk, the deva Vayu as presiding over air is 
Saman. This Saman is refuged in that Rk. The sky is Sa@ and the air is Ama, and thus the Sama is 
made. 


“The heaven Sarasvati is verily Rk, and the sun Vayu is Saman, this Saman is sung as based on 
the Rk, heaven is Sd and the sun is Ama, thus is Sama made. 


“The devi Sarasvati dwelling in the stars is verily Rk and the deva Vayu in the moon is Saman. 
This Saman is refuged on that Rk. Sa is the stars, Ama the moon, and thus Sama is made. 


“Now that which is the white light of the sun indeed is Rk; again that which is the blue, 
exceeding dark light of the sun, that verily is Saman. Thus Saman [darkness] is refuged in that 
Rk [light]; therefore the Saman is sung as refuged on the Rk. Now the Sd is the white light of 
the sun; and the blue and deep dark is Ama, and that makes Sama. 


“Now that Being residing within Vayu and Sarasvati who is seen in the sun in meditation as full 
of intense joy, with joy as beard, joy as hair, joy altogether to the very tips of His nails, 


“His two eyes are like a fresh red lotus. His mystic Name is Ut, for He has risen [udita] above 
all sins. He who knows this verily also rises above all sins. 


“Rk and Sama [Sarasvati and chief Vayu] are the minstrels of the Lord; therefore he [the 
chanter in a Vedic sacrifice] is called Udgatri. He, the Lord called Ut, is the ruler of the worlds 
above the plane of heaven. He rules those words and awards the desired objects to the devas. 
This is adhidaivata [cosmological conception]. 


“Now the psychological conception [adhiatmika]. The Rk is speech, and the Sama is the organ 
of respiration. Thus respiration is seen to rest in the organ of speech. Therefore, the Saman is 
sung as resting on the Rk. Sd is the organ of speech, and Ama is the organ of respiration. That 
makes Sama. 


“The eye is the Rk, and the jiva is the Saman. This Saman is seen to rest on the Rk, therefore 
the Saman is sung as resting on the Rk. Sd is the eye, and Ama is the jiva; and that makes Sama. 


“The ear is the Rk and the mind is the Saman. This Sdman is seen to rest on the Rktherefore, the 
Saman is sung as resting on the Rk. Sa is the ear, and Ama is the mind. That makes Sama. 


“Now the white light of the eye is indeed Rk, and the blue exceeding dark light of the eye is 
Saman. This Saman is refuged on that Rk. Therefore the Saman is sung as refuged on the Rk. 
Sa is the white light of the eye, and Ama is the blue exceeding dark light, and that makes Sama. 


“Now the person who is seen in the eye is the all-wise, all-harmonious and uplifter of all. He is 
all-adorable, He is all-full. The form of the person in the eye is the same as the form of the other 
person in the sun, the minstrels of the one are the minstrels of the other, the name Ut of the one, 
is the name of the other. 


“He is the Lord who rules the worlds beneath the physical, and awards all the wishes of men. 
Therefore all who sing any song, really sing to Him, and thus they actually attain all wealth 
from Him. 


“Now he who knowing this sings a Saman, sings to both, he really sings as if inspired by Him, 
and obtains the worlds beyond that and the wishes of the devas. 


“Now through this alone he obtains all the lower worlds and the desires of the human beings. 
Therefore the Udgatri who knows this should say: ‘To accomplish what particular desire of 
yours, O Yajamana, shall I sing?’ For he, who knowing this, sings out the Saman, is able to 
accomplish the desires of his Yajamana through his song, yea, through his song.” 


In the Vedic conception of cosmology, everything is living, personal and intelligent. The universe is not 
some vast clockwork machine, wound up at the time of creation and now slowly running down 
according to the laws of thermodynamics. The personal form of the Lord, and the impersonal energy of 
the Lord known as the brahmajyoti, are clearly explained in the Vedas as the actual causes of the 
creation, maintenance and ultimate destruction of the cosmic creation. The brahmajyoti or effulgence 
of the personal form of the Lord is compared to the radiation of the sun. The sunshine may expand all 
over the universe, but the source of the sunshine is the deity known as Surya-narayana, who lives 
within the sun and empowers it. 


sva-dhisnyam pratapan prano 
bahis ca pratapaty asau 

evam virajam pratapams 
tapaty antar bahih puman 


“The sun illuminates both internally and externally by expanding its radiation; similarly, the 
Supreme Personality of Godhead, by expanding His universal form, maintains everything in the 
creation both internally and externally.” [Srimad-Bhagavatam 2.6.17] 


A power plant requires so many intelligent engineers and trained technicians to construct and operate. 
Do we really think that a great source of radiant energy like the sun is simply mechanistic 
happenstance? Therefore the Vedic brahmanas use the mantra mentioned in the Rg Veda, generally 
known as Gayatri mantra, to worship the Supreme Narayana situated within the sun. The physical sun 
that gives light and warmth to the earth is simply a reflection of the rays of the brahmajyoti or spiritual 
radiance of the Lord’s transcendental body. 


Although the reflected energy of the Lord displays various illusions to the eyes of persons afflicted 
with a poor fund of transcendental knowledge, the sane person knows clearly that the Lord can act by 
His different energies, even from far, far beyond our vision, just as fire can diffuse heat and light from a 
distant place, or microwaves can transfer power invisibly. In the medical science of the ancient sages, 
known as the Ayur-veda, there is definite acceptance of the Lord’s supremacy in the following words: 


jagad-yoner anicchasya 
cid-anandaika-ripinah 


pumso 'sti prakrtir nitya 
praticchayeva bhasvatah 


acetanapi caitanya- 
yogena paramatmanah 
akarod visvam akhilam 
anityam natakakrtim 


“There is one Supreme Person who is the progenitor of this cosmic manifestation and whose 
energy acts as prakrti, or the manifested material nature, dazzling like a reflection. By such 
illusory action of prakrti, even dead matter is caused to move by the influence of the living 
energy of the Lord, and the material world appears like a dramatic performance to the ignorant 
eyes.” 


Samsaya [arisal of doubt]: The ignorant person, therefore, may even be a scientist or physiologist in the 
drama of prakrti, while the sane transcendentalist knows perfectly well that prakrti or material nature is 
merely the external illusory energy of the Lord, and the internal living conscious spiritual energy is 
actually the cause of everything, including energetic manifestations like the sun. The passage of 
Chandogya Upanisad quoted above explains: 


atha ya so ‘ntar adityo hiranmayah puruso drsyate hiranya-smasrur hiranya-kesa apranakhat 
sarva eva suvarnas tasya yatha kapyasam pundarikam evam aksini tasyodeti nama sa esa 
sarvebhyah papmabhyah udita udeti ha vai sarvebhyah papmabhyo ya evam veda tasya rk 
sama ca gesnau tasmad udigithas tasmat tv evodgataitasya hi gathda sa esa ye camusmat 
paranco lokas tesam ceste deva-kamanam cety adhidaivatam... athadhyatmam atha ya eso 
‘ntar-aksini puruso drsyate saiva rk tat sama tad uktham tad yajus tad brahma tasyaitasya tad 
eva rupam yad amusya riipam. yav amusya gesnau tau gesnau yan nama tan nama. 


“Within the sun-globe is a golden person with golden hair, a golden beard, and a body golden 
from His fingernails to all His limbs. His eyes are like lotus flowers. He is above all sin. One 
who understands Him also becomes situated above all sin. The Rg and Sama Vedas sing His 
glories. From Him the highest spiritual planets, where the demigods desire to go, have become 
manifested. This is the golden person present among the demigods... Now I shall describe the 
person within the human mind and heart. Within the eyes a wonderful person may be seen. The 


Rg, Sama, and Yajur Vedas glorify Him. He is identical with the golden person who resides in 
the sun.” 


Purvapaksa [antithesis]: Someone may doubt: “Is this an individual conscious living entity who by 
great piety and spiritual knowledge has attained this exalted position, or is this the Personality of 
Brahman, who appears as the all-pervading Superconscious living entity? Because this person has a 
form and various human-like features, He must be a pious conscious living entity. By his piety and 
spiritual knowledge he has become able to become the great controller of demigods and human beings 
who fulfills their desires and grants them the results of their actions.” 


Siddhanta [Vedic conclusion]: Srila Vyasadeva addresses these views by giving the siddhanta [Vedic 
conclusion] in the following sitra. 


Sutra 1.1.20 
antas tad-dharmopadesat 


antah—within; tat-of Him; dharma-nature; upadesat—because of the instruction. 


The person within [the sun and the eye is the Personality of Brahman], because the Vedic 
literatures explain that His nature fits the description of Brahman. 


The person within the sun and the eye is the Personality of Brahman, who is present everywhere as the 
original Superconscious living entity. This person is not the individual conscious living entity. Why? 
Because the Vedic literatures describe Him as being sinless and possessing all the qualities of the 
Personality of Brahman. He is free from all sin and all karma. The slightest fragrance of karma cannot 
touch Him. This is not possible for the individual conscious living entities, who remain subject to the 
laws of karma. 

visuddham kevalam jnanam 

pratyak samyag avasthitam 

satyam purnam anady-antam 

nirgunam nityam advayam 


“The Personality of Godhead is pure, being free from all contaminations of material tinges. He 
is the Absolute Truth and the embodiment of full and perfect knowledge. He is all-pervading, 
without beginning or end, and without rival.” [Srimad-Bhagavatam 2.6.40] 


The individual conscious living entity does not fit the description of this person within the sun and the 
eye in many other ways as well. For example, the individual conscious living entity is not the fulfiller 
of the desires of the living entities, nor is he the awarder of the fruits of action, nor is he the object of 

the worship of the living entities. 


At this point the impersonalists may raise the following objection: “Because the person within the sun 
and the eye is described as having a body, therefore He must be an individual conscious living entity, 
for the Supreme Brahman has no body.” 


To this objection I reply: This is not necessarily so. The purusa-stukta prayers [Rg Veda 10.90] and 
many other Vedic verses describe the transcendental body of the Personality of Brahman. 


om namo bhagavate maha-purusdya mahanubhavaya maha-vibhiti-pataye sakala-satvata- 
parivrdha-nikara-kara-kamala-kudmalopalalita-caranaravinda-yugala parama-paramesthin 
namas te. 


“O transcendental Lord, who are situated in the topmost planet of the spiritual world, Your two 
lotus feet are always massaged by a multitude of the best devotees with their lotus-bud hands. 
You are the Supreme Personality of Godhead, complete with six opulences. You are the 
Supreme Person mentioned in the Purusa-sikta prayers. You are the most perfect, self-realized 
master of all mystic power. Let me offer my respectful obeisances unto You.” [Srimad- 
Bhagavatam 6.16.25] 


The Svetasvatara Upanisad also describes the Supreme Brahman’s transcendental body in the 
following words: 


vedhaham etam purusam mahdantam dditya-varnam tamasah parastat 


“T know that Personality of Brahman, whose form is transcendental to all material conceptions 
of darkness.” 


The difference between the form of an ordinary living entity and the body of the Lord is that His body 
is never material. The Svetasvatara Upanisad [3.8-9] substantiates this as follows: 


vedaham etam purusam mahantam 
aditya-varnam tamasah parastat 


tam eva viditvati mrtyum eti 
nanyah pantha vidyate 'yandya 


yasmat param ndparam asti kinicid 
yasman naniyo no jyavo ‘sti kincit 

vrksa iva stabdho divi tisthaty ekas 
tenedam puirnam purusena sarvam 


“T know that Supreme Personality of Godhead who is transcendental to all material conceptions 
of darkness. Only he who knows Him can transcend the bonds of birth and death. There is no 
way for liberation other than this knowledge of that Supreme Person. There is no truth superior 
to that Supreme Person, because He is the supermost. He is smaller than the smallest, and He is 
greater than the greatest. He is situated as a silent tree, and He illumines the transcendental sky, 
and as a tree spreads its roots, He spreads His extensive energies.” 


The transcendental form of the Lord is described in many other places in the scriptures. But as stated in 
Katha Upanisad [1.2.23], 


yam evaisa vrnute tena labhyas 
tasyaisa adtma vivrnute tanum svam 


“Only one who is fully surrendered and engaged in the devotional service of the Supreme Lord 
can understand the Supreme Lord as He is.” 


Therefore neither the materialistic scientists nor the impersonalist speculators can actually see the Lord, 
because being of atheistic temperament, they do not perform devotional service, which is the process 
for revealing Him as He really is. 


Sutra 1.1.21 
bheda-vyapadesac canyah 
bheda—difference; vyapadesat—because of the statement; ca—also; anyah—another. 


[The Personality of Brahman is] different [from the individual conscious living entity] 
because this doctrine is taught in all Vedic literatures. 


The golden person within the sun is not the solar deity, the individual conscious living entity who 
thinks the sun planet is his own body, but rather that golden person is the Personality of Brahman, the 
Superconscious living entity who is present in every atom. This is confirmed by the following 
statement of the Brhad-aranyaka Upanisad: 


ya Aditye tisthann Gdityad antaro yam dadityo 
na veda yasyadityah sariram ya Gditvam antaro 
yamayaty esa ta Gtmantaryamy amrtah 


“That person situated within the sun, who is not the sun-god, whom the sun-god does not know, 
who manifests the sun planet as His own body, who controls the sun planet from within, that 
person is the immortal Personality of Brahman who is present within the heart of every living 
entity as the Superconscious living entity.” 


From this description we may understand that the golden person within the sun is not the individual 
conscious living entity who is the sun-god, but the Personality of Brahman. Both this passage and the 
previous quoted passage from the Chandogya Upanisad agree on this point. 


The ordinary living entities cannot perceive the effulgent Supreme Person within the sun because their 
material vision is overwhelmed by the glaring radiance of the sun planet. Yet without the presence of 
the Lord, the energetic source of all emanations, the sun planet could not remain steady in its radiation 
over millions of years. The Lord can be seen only by the devotees whose minds are controlled by the 
process of devotional service. Lord Siva prays: 


namo namo ‘niruddhaya 
hrsitkesendriyatmane 
namah paramahamsaya 
purnaya nibhrtatmane 


“My Lord, as the supreme directing Deity known as Aniruddha, You are the master of the 
senses and the mind. I therefore offer my obeisances unto You again and again. You are known 
as Ananta as well as Sankarsana because of Your ability to destroy the whole creation by the 
blazing fire from Your mouth.” [Srimad-Bhagavatam 4.24.36] 


Hrsikesendriyadtmane: The mind is the director of the senses, and Lord Aniruddha is the director of the 
mind. In order to execute devotional service, one has to fix his mind on the lotus feet of Krsna; 
therefore Lord Siva prays to the controller of the mind, Lord Aniruddha, to be pleased to help him 
engage his mind on the lotus feet of the Lord. It is stated in Bhagavad-gita [9.34]: 


man-mana bhava mad-bhakto 
mad-yaji mam namaskuru 
mam evaisyasi yuktvaivam 
atmadnam mat-parayanah 


“Engage your mind always in thinking of Me, offer obeisances and worship Me. Being 
completely absorbed in Me, surely you will come to Me.” 


The mind has to be engaged in meditation on the lotus feet of the Lord in order to execute devotional 
service. It is also stated in Bhagavad-gita [15.15], 


mattah smrtir jiaanam apohanam ca 
“From Me come remembrance, knowledge and forgetfulness.” 


Thus if Lord Aniruddha is pleased, He can help the mind engage in the service of the Lord. It is also 
indicated in this verse that Lord Aniruddha is the sun-god by virtue of His expansions. Since the 
predominating deity of the sun is an expansion of Lord Aniruddha, Lord Siva also prays to the sun-god 
in this verse, and this is also why the brahmanas use the Gayatri mantra of the Rg Veda to worship the 
Supreme Narayana within the sun. Lord Krsna, by His quadruple expansion of Vasudeva, Sankarsana, 
Pradyumna and Aniruddha, is the Lord of all psychic action: thinking, feeling, willing and acting. Lord 
Siva prays to Lord Aniruddha as the sun-god, who is also the controlling deity of the external material 
elements constituting the material body. Therefore in the Ayur-veda, those who desire health are also 
instructed to worship the sun. 


The sun-god is addressed above as nibhrtatmane, which indicates that he always maintains the various 
planets by providing rainfall. By emanating his dazzling rays, the sun-god evaporates water from the 
seas and oceans, forms the water into clouds and distributes it. When there is sufficient rainfall, grains 
are produced, and these grains maintain living entities in every planet. The sun-god is also addressed 
herein as purna, or complete, because the sun-god has been supplying heat and light without 
diminution for millions and millions of years since the creation of the universe. He is also addressed as 
paramahamsa. The word paramahamsa is applied to persons who are completely cleansed. When there 
is sufficient sunshine, the mind remains clear and transparent—in other words, the sun-god helps the 


living entity to situate his mind on the platform of pure consciousness. Thus Lord Siva prays to Lord 
Aniruddha to be kind upon him, so that his mind will always be in the perfect state of cleanliness and 
engaged in the devotional service of the Lord. Just as fire sterilizes all unclean things, the sun-god also 
keeps everything sterilized, especially dirty things within the mind, enabling one to attain elevation to 
the platform of spiritual understanding. 


Adhikarana 8: AkaSa Refers to Brahman 


Visaya [thesis or statement]: The akasa mentioned in Chandogya Upanisad 1.9 refers to Brahman. The 
entire passage is quoted below: 


Then Salavatya asked, “What is the goal of Brahma?” “The all-luminous [a@kasa] Visnu,” 
replied Pravahana, “For all these mighty beings arise from the All-luminous and again set in the 
All-luminous. The All-luminous is greater than all these; the All-luminous is their great refuge. 
He indeed is higher than the highest, the Udgitha, the Infinite. 


“He who meditates on the Udgitha as greater than the great, knowing Him thus to be the 
supreme goal, the greater than the great becomes his protector, and he obtains the worlds that 
are greater than the great [Vaikuntha]. 


“Those among Mankind who know this Udgitha,” said Atidhanvan, the son of Sunaka to his 
disciple Udara Sandilya, “will live for the entire length of the yuga in which they get this 
knowledge, and for that whole time the Supreme Brahman will be their life in this world, and 
also in the next world, yea in the next world.” 


Samsaya [arisal of doubt]: In Vedic cosmology, akasa, sometimes unfortunately mistranslated ‘ether’, 
actually means space. In the Vedic literature, akasa is sometimes translated ‘sky’ or ‘air,’ but it is most 
often used in the sense of the Vedic cosmological element which is equivalent to the Western scientific 
concept of space-time. Normally we do not think of space as a substance, but from the transcendental 
point of view of the Vedas, material space-time is a temporary, artificial manifestation unique to the 
material creation. It is of central importance because of course, nothing can exist without space. 
Distance, movement and thus energy, force and work all require space. Therefore akdasa, space is an 
even more fundamental concept than energy or matter. Bhagavad-gita [9.6] says, 


yathakasa-sthito nityam 
vayuh sarvatra-go mahan 
tatha sarvani bhutani 
mat-sthanity upadharaya 


“As the mighty wind, blowing everywhere, always rests in akdasa [ethereal space], know that in 
the same manner all beings rest in Me.” 


One clue to the meaning of dkdsa is that it is described as the medium of sabda, or subtle sound. Sabda 
is the vibration of the element Gkasa, the ethereal space of the sky. Space is the medium of subtle 
vibrations like radio signals, light, cosmic rays and so on. Although modern scientists do not count 
ethereal space as a material element as do Vedic sages, they agree it is not a void, but rather a sea of 
energetic vibrations in which we and all other things in the universe exist. Some scientists suppose 
there is a fundamental vibration that permeates the universe, holding all matter together. The Vedas 
describe a fundamental vibration, called sabda-brahma or transcendental sound, that originates in the 
spiritual sky and is the basis of creation. We also experience subtle sound vibration in the internal 
conversations of the mind. This mental sound is transmitted by akasa. 


The passage of the Chandogya Upanisad quoted in full above states: 


asya lokasya ka gatir iti akasa iti hovaca 

sarvani ha va imani bhiitany akasdd eva 

samutpadyante. akasam pratyastam yanty akasah parayanam iti. 

“He asked: ‘What is the ultimate destination of all living entities?’ He replied: ‘Akasa is the 
ultimate destination. All living entities and all material elements have emanated from akasa, 
and they will again enter into akasa.’” 


Purvapaksa [antithesis]: What is the meaning of the word akasa here? Does it mean the element ether 
[sky or space], or does it mean the Supreme Brahman? The opposing argument is that “The word akasa 
here means the element ether or space, because air and the other elements evolve from it. Indeed, the 
zero-point energy of space is the origin of all the other energies and elements.” 


Siddhanta [Vedic conclusion]: Srila Vyasadeva refutes this argument by stating the siddhdnta [Vedic 
conclusion] in the following sitra. 


Sutra 1.1.22 
akasas tal-lingat 
akasah-the word akdasa; tat—of Him; /ingat—because of the qualities. 


The word akasa [in the Vedic literature refers to] the Supreme Brahman, for the 
description [of akasa aptly fits the description of the qualities of Brahman.| 


The word akasa here refers to Brahman and not the material element ether. Why? Because the akasa 
described here has all the characteristics of Brahman. The akasa described here is the source from 
which the material elements emanate, the maintainer who sustains them, and the ultimate refuge into 
which they enter at the time of cosmic annihilation. That is a perfect description of Brahman. 


The scriptures explain that sarvani ha va imani bhitani: “A\l material elements have emanated from 
akasa.” Because ether is one of the material elements, it is included in the word sarvani [all the 
elements]. It is not the independent origin of the causal chain, but merely one of the links. For this 
reason it cannot be the akdsa that is the source of all the elements, including ether. The use of the word 
eva [certainly] in this context reinforces the interpretation that akasa refers to Brahman because eva 
implies “there is no other cause”. For this reason akasa cannot refer to the material element ether or 
space, because space is not a cause but an effect. 


For example, clay is the origin from which clay pots are produced, and other material substances are 
the origins of other objects. But all these are not primal origins, they are merely intermediate steps in a 
great causal chain. By using the word eva [the sole cause] the text clearly refers to the primal, uncaused 
cause, Brahman, and not ether or any other particular intermediate stage in the causal chain. The Vedic 
literatures describe Brahman as the master of all potencies and the source of all forms, and therefore, 
because the akasa is described by the word eva as the sole cause, it can refer only to the primal cause 
Brahman and not the material element ether. Although the word akasa generally means ether or space 
in ordinary usage, in this context the secondary meaning “Brahman” is far more appropriate. 


Adhikarana 9: Prana Refers to Brahman 


Visaya [thesis or statement]: The prana mentioned in Chandogya Upanisad 1.10-11 refers to Brahman. 
The entire passage is quoted below: 


When the crops in the land of the Kurus were destroyed by hailstones, Usasti Cakrayana lived 
with his young wife by begging at Ibhya-grama. Seeing the lord of Ibhya eating beans, he 
begged some from him. 


The master of the elephants said to USaSti “I have no more except these that are placed before 
me for eating.” USasti said, “Give me some of those.” He gave him some of those and said, 
“Here is some water to drink in this water-bag.” USasti said, “If I drink what has already been 
drunk by another, I shall drink impure water.” The master of elephants said, “Are not these 
beans impure also, as I am eating from them?” 


USasti replied, “No, because without eating them I cannot live; while drinking your water is not 
an absolute necessity, for water may be obtained anywhere.” After eating, USasti brought the 
remnants to his wife. But she had already eaten, therefore she put them away. 


The next morning after leaving his bed USasti said, “Alas, if we could get a little food, we could 
get much wealth, because that king is going to offer a sacrifice, and he may choose me for the 
post of priest.” 


His wife replied, “Alas, O husband, there is nothing in the house besides these stale beans that 
you brought yesterday.” USasti after eating the beans, went to the big sacrifice that was being 
performed. There he sat down next to the Udgatrina priests who were singing hymns in the 
Astava ceremony. Then he said to the Prastotar priest, “O Prastotar, if you sing the prastava 
without knowing the Deity that belongs to it, your head will fall off. O Udgatar, if you sing the 
udgitha without knowing the Deity that belongs to it, your head will fall off. O Pratihartrar, if 
you sing the pratihadra without knowing the Deity that belongs to it, your head will fall off.” 
Then they indeed stopped and sat down silent. 


Then the Sacrificer said to him, “Sir, I desire to know who you are.” He replied, “I am USasti 
the son of Cakrayana.” The king said, “I had made up my mind, Sir, to appoint you alone to all 
these priestly offices; but not having found you, I have appointed others. But now that I have 
found you, I elect you to all these priestly offices.” 


“Very well,” said USasti “but do not send these others away, but let them indeed sing the sacred 
hymns under my direction. And promise that you pay me as much wealth as you would have 
given to them collectively.” The Sacrificer said, “Let it be so.” 


Then the Prastotar priest approached him respectfully, saying, “Sir, you said to me ‘Prastotar, if 
you sing the prastava without knowing the Deity that belongs to it, your head will fall off.’ Who 
is this Deity of whom you speak?” 


USasti replied: “It is Visnu as the chief prdana, the great breath. From prdana all the material 
elements have emanated, and into prdna they enter at the end. This is the Deity belonging to the 
creation [prastava]. If after being warned by me you had sung the prastava hymn without 
knowing that Deity, you head would have fallen off.” 


Then the Udgatri priest approached him respectfully, saying, “Sir, you said to me ‘Udgatri, if 
you sing the udgithd without knowing the Deity that belongs to it, your head will fall off.’ Who 
is this Deity of whom you speak?” 


USasti replied: “The sun. It is Visnu residing in the sun who is the Deity of the udgitha. Verily 
all creatures sing His praises because He is the best and the highest. He alone is the Deity 
belonging to the udgithd. If after being warned by me you had sung the Udgitha hymn without 
knowing that Deity, you head would have fallen off.” 


Then the Pratihartri priest approached him respectfully, saying, “Sir, you said to me ‘Pratihartri, 
if you sing the pratihara without knowing the Deity that belongs to it, your head will fall off.’ 
Who is this Deity of whom you speak?” 


USasti replied: “It is Visnu residing in the food who is the Deity of the pratihara. Verily all 
creatures eat food, and live thereby because Visnu lives in the food and maintains them. He 
alone is the Deity belonging to the pratihara. If after being warned by me you had sung the 
pratihara [guardian] hymn without knowing that Deity, you head would have fallen off.” 


Samsaya [arisal of doubt]: The Vedic conception of prdna is very important. Prana is sometimes 
poorly translated as ‘subtle airs’ or ‘breath,’ but it is actually closer to Chinese chi or Japanese ki, the 
subtle life energy that runs through the body under the direction of the soul. Prana means subtle life 
energy, and although Western science does not want to admit the existence of prdna, it has been shown 
without a doubt that medical treatments that depend on the manipulation of prdana, such as acupuncture, 
are effective in treating all kinds of diseases. 


In the Mundaka Upanisad [3.1.9] the relationship of prana with the atomic spirit soul is further 
explained: 


eso ‘nur atmd cetasd veditavyo 
yasmin pranah pancadha samvivesa 
pranais cittam sarvam otam prajanam 
yasmin visuddhe vibhavaty esa atma 


“The soul is atomic in size and can be perceived by perfect intelligence. This atomic soul is 
floating in the five kinds of air (prana, apdna, vyana, samdana and udana), is situated 
within the heart, and spreads its influence all over the body of the embodied living entities. 
When the soul is purified from the contamination of the five kinds of material air, its 
spiritual influence is exhibited.” 


These five kinds of subtle life energies are collectively known as prdna. The apdna-vayu goes 
downwards, vydna-vayu acts to shrink and expand, samana-vayu adjusts equilibrium, udana-vayu goes 
upwards—and when one is enlightened, one engages all these in searching for self-realization. The 
hatha-yoga system is meant for controlling the five kinds of prana encircling the pure soul by different 
kinds of sitting postures. The yogic process of breathing exercises called pranayama is aimed at 
controlling the prdna; not for any material profit, but for liberation of the atomic soul from the 
entanglement of the material atmosphere. 


The passage from the Chandogya Upanisad quoted above mentions prdana in the following sloka: 
katama sa devateti. prana iti hovaca. sarvani ha vai 
imani bhitani pranam evabhisamvisanti pranam abhyujjthate. 
They asked: “Who is this Deity of whom you speak?” He replied: “It is prana. From prana all 


the material elements have emanated, and into prdna they enter at the end.” 


Purvapaksa [antithesis]: Someone may object, “Does the word prana here refer to the breath that 
travels in and out of the mouth, the subtle life energy, or does it refer to the Personality of Brahman? 
The ordinary meaning of the word prdna is the breath that travels in and out the mouth. That meaning 
is intended here.” 


Siddhanta [Vedic conclusion]: Srila Vyasadeva refutes this view by speaking the Vedic siddhanta 
[conclusion] in the following siitra. 


Sutra 1.1.23 
ata eva pranah 
atah eva-therefore; pranah—the word prana. 


The word prana [in the Vedic literatures refers to the Supreme Brahman,] for the same 
reasons expressed in the previous sitra. 


The word prdana in this passage from Chandogya Upanisad refers to the Personality of Brahman, and 
not to the transformations of air. Why? Because this text describes prana as the original cause from 
which all creatures and material elements have emanated, and into which they enter at the end. These 
are the characteristics of the Supreme Brahman, and not the material element air or the various kinds of 
prana. 


Adhikarana 10: Jyotis refers to Brahman 


Visaya [thesis or statement]: The jvotis [light] mentioned in Chandogya Upanisad 3.13.7 refers to 
Brahman. The entire passage is quoted below: 


“The Lord called Gayatri is verily this all-full, in whatever form He manifests. Gayatri is 
speech, because the Lord as speech controls and commands all beings. He sings the Vedas and 
gives salvation to all, therefore He is called Gayatri. 


“That same Lord who is in the sun and is called Gayatrt, is also the Lord who is in the earth and 
is called Prthivi [the broad]. All beings are established in this form, and nothing excels this 
form. 


“That same Lord who in the earth and is called Prthivi, is also the Lord who is in the soul and is 
called Sarira [bodily form], the joy, bliss-wisdom. In this form rest all the senses, and nothing 
excels this form. 


“That same Lord who in the soul and is called Sarira, is also the Lord who is in the innermost 
part of the soul and is called the heart. In this form rest all the senses, and nothing excels this 
form. 


“That sixfold Gayatri has four feet; this fact is declared by the Rg-Veda [10.90.3]: 


“Such is His greatness, and He is even greater. All [embodied] souls constitute one 
quarter of Him, and His immortal three-quarters are in the spiritual worlds.” 


“That Gayatri form of the Lord is indeed Brahman, the all-pervading Godhead. This indeed is 
the all-luminous [@kasa] who is within the jiva and all-pervading. 


“That all-luminous who is inside the jiva is verily the all-luminous who is in the heart of the 
jiva. 

“That all-luminous who is in the heart is verily the Fullness, the Self-determined Lord. He who 
knows this obtains happiness, complete and independent. 


“Of this Supreme Brahman called the heart, there are five divine gatekeepers. His eastern 
gatekeeper is the presiding deity of prdana, of the eye and of the sun. Let one meditate on him as 
the sun, as physical energy and health. He who meditates thus becomes energetic and healthy. 


“Now His southern gatekeeper is the presiding deity of vydna, of the ear, and is the moon. Let 
one meditate on him as the moon possessed of beauty and fame. He who meditates thus 
becomes artistic and famous. 


“Now His northern gatekeeper is the presiding deity of apdna, of the organ of speech, and is 
Agni. Let one meditate on him as Agni, possessed of intellectual energy and sanity. He who 
meditates thus becomes intellectual and sane. 


“Now His western gatekeeper is the presiding deity of samdna, and of wind, and he is Indra. 
Let one meditate on him as Indra, possessed of renown and lordliness. He who meditates thus 
becomes renowned and lordly. 


“Now His central gatekeeper is the presiding deity of udana, the chief Vayu, Akasa. Let one 
meditate on him as the chief Vayu, possessed of spiritual energy and greatness. He who 
meditates thus becomes spiritually energetic and great. 


“These verily are the five servants of Brahman, the gatekeepers of pure wisdom and joy. He 
who knows these five servants of Brahman as the gatekeepers of the heart and the world of pure 
wisdom and joy, gets a virtuous son born in his family, and himself enters that world of pure 
wisdom and joy, because he knows these five servants of Brahman, the gatekeepers of the world 
of svarga [heaven]. 


“Now the light [jyotis] that shines above that heaven, in the worlds higher than the world of 
Brahma, higher than all, beyond which there are no higher worlds, and are the highest worlds; 
that verily is the same light [/yotis] that is within the heart of men. And the direct proof is this: 


“Namely, the warmth that one perceives through touch here in the body. Of Him is this praise, 
which one hears as existing in the ears, namely, the sound like the roar of the ocean, or that of 
thunder, or that of burning fire. Let one meditate on Brahman as thus seen and heard. He who 
knows this thus becomes clear-seeing and celebrated; yes, he who knows this thus.” 


The Supreme Brahman is described in many places in the scriptures as being the source of all light. 
Jyotisam api taj jyotis 
tamasah param ucyate 
jndanam jneyam jnana-gamyam 
hrdi sarvasya visthitam 
“He is the source of light in all luminous objects. He is beyond the darkness of matter and is 


unmanifested. He is knowledge, He is the object of knowledge, and He is the goal of 
knowledge. He is situated in everyone's heart.” [Bhagavad-gita 13.18] 


anddir atma puruso 

nirgunah prakrteh parah 
pratyag-dhama svayam-jyotir 
visvam yena samanvitam 


“The Supreme Personality of Godhead is the Supreme Soul, and He has no beginning. He is 
transcendental to the material modes of nature and beyond the existence of this material world. 
He is perceivable everywhere because He is self-effulgent, and by His self-effulgent luster the 
entire creation is maintained.” [Srimad-Bhagavatam 3.26.3] 


Samsaya [arisal of doubt]: Modern science has determined that the primary measurable energy in the 
universe is light. Einstein’s Theory of Relativity explains that the speed of light is a limit in this 
universe, and nothing can exceed that limit. Even time will bend to accommodate this limit, and this 
has been proven by numerous physical experiments. The quantum unit of light, the photon, is the 
fundamental particle of energy exchange in all subatomic, atomic and chemical reactions. Visible light 
is only a small part of the entire spectrum of electromagnetic radiation, all of which follows the same 
physical laws as apply to light. Thus light energy is the primary component of matter. 


The Vedas and religious books of other ancient cultures talk about light as related to consciousness. 
Consciousness is what makes objects perceivable to us. Without consciousness, nothing is knowable 
and no action is possible. Therefore it is said that consciousness illuminates objects and makes them 
perceivable. In that sense, consciousness is like light. However, consciousness is intangible; it cannot 
be measured by any physical means. Only the secondary symptoms of consciousness, such as language, 
activity, and other external symptoms, can be observed. Consciousness itself remains ineluctably 
subjective. 


Although the Vedas and similar sources indicate that a subjective process can demonstrate the existence 
of the soul and Brahman, insuperable difficulties stand in the way of verifying this information to the 
satisfaction of empirical scientific method. The strict standards of psychological experimental protocol 
demand that to eliminate bias, the operator of an experiment should not know what he is observing or 
measuring. This creates an insuperable difficulty for investigators, because any experiment based on 
the principles of consciousness given in the Vedas would have to be performed on the subjective 
platform; therefore we could never trust the objectivity of the experimental subjects’ reports. Most 
contemporary people agree that it is better to simply ignore this arcane and recondite tradition in favor 
of clear, repeatable material scientific knowledge, which after all has given us such great economic and 
so many other advantages. 


Purvapaksa [antithesis]: In the passage from Chandogya Upanisad quoted above, [3.13.7] states: 


atha yad atah paro divo jyotir dipyate visvatah prsthesu sarvatah prsthesv anuttamesiittamesu 
lokesu idam vava tad yad idam asminn antah puruse jyotih 


“Jyotis shines in the spiritual world, above all the material planets. Jyotis forms the context in 
which all material universes and all material planets, from lowest to highest, rest. This jvotis is 
present in the heart of every living being.” 


Someone may argue, “What is the jyotis [light] described here? Is it the light of the sun and other 
luminous objects, or is it the Supreme Brahman? Because there is no mention of Brahman in this 
passage, the word jyotis in this text must refer to the light of the sun and other luminous objects.” 


Siddhanta [Vedic conclusion]: Srila Vyasadeva replies by giving the siddhanta in the following siitra. 


Sutra 1.1.24 
jvotis-caranabhidhanat 
jvotih—of the jyotih; carana—of the feet; abhidhandat-because of the mention. 


Because the jyotis in this text is described as having feet, [it must refer to the Supreme 
Brahman]. 


The word jyotis here should be understood to mean the Supreme Brahman. Why? Because this jvotis is 
described as having four feet. The Chandogya Upanisad [3.12.6] states: 


etavan asya mahimato jyayams’ ca purusah 
pado ‘sya sarva-bhutani tri-pad asyamrtam divi 


“The Personality of Brahman is full of glory and opulence. His one foot is all material elements 
and all living entities, and His other three feet are the eternal spiritual world.” 


In the previously quoted text of Chandogya Upanisad [3.13.7], and in this text where Brahman is 
described as having four feet, the spiritual world is mentioned. Although both texts are separated by a 
little distance, they are brought together by joint mention of the spiritual world, as well as by use of the 
relative and co-relative pronouns yat and tat. For these reasons it should be understood that both texts 


describe the all-powerful Personality of Brahman. For these reasons the jyotis described in this text is 
the all-powerful Personality of Brahman, and not the light of the sun and other luminous objects. 


Sutra 1.1.25 


chando-’bhidhanan neti cen na tatha ceto ‘rpana-nigadat tatha hi darsanam 


chandah-of a meter; abhidhandat-because of being the description; na—not; tatha—in that way; 
cetah-the mind; arpana-—placing; nigadat—because of the instruction; tatha hi-furthermore; 
darsanam-logical. 


[If someone were to claim: “The word jyotis here does not refer to Brahman, but to the 
Gayatri] meter,” [then I would reply:] This is not true. [The Gayatri meter] is taught to 
assist meditation on Brahman. [For this reason it is] logical and appropriate [to interpret 
the word jyotis to mean Brahman. | 


In Sanskrit, there are definite rules that regulate poetry; rhyme and meter are not written whimsically, 
as in much modern poetry. Amongst the regulated Sanskrit poetic meters, the Gayatri mantra chanted 
by qualified brahmanas is the most prominent. The Gayatri mantra is mentioned in the Srimad- 
Bhagavatam; in fact, Srimad-Bhagavatam begins with a Gayatri mantra. The Gayatri mantra is very 
important in Vedic civilization and is considered to be the sound incarnation of Brahman. Brahma is its 
initiator, and it is passed down from him in disciplic succession. To be successful in chanting the 
Gayatri mantra, one must first acquire the qualities of goodness according to the laws of material 
nature. Then one must be duly initiated into the disciplic succession from Brahma by a bona fide 
spiritual master. This mantra is meant for spiritually advanced people, and when one attains success in 
chanting it, he attains the transcendental position. Because the Gayatri mantra is especially meant for 
God-realization, it represents the Supreme Lord. 


At this point someone may raise the following objection: “Is it not true that the Vedic literatures state: 
gayatri va idam sarvam bhitam yad idam kincit 
“Gayatri is everything that exists.” 
tam eva bhita-vak-prthivi-sarira-hyrdaya-prabhedaih 
“Gayatri is everything. Gayatri is speech, earth, body, and mind.” 
caisa catus-pada sad-vidha gayatri tad etad rcabhyuktam 


“The Gayatri meter, of which there are four feet and six varieties, is extensively employed in 
the mantras of the Vedas.” 


etavan asya mahima 

“Gayatri is glorious.” 
For these reasons it should be understood that the word jvotis in the Vedic literatures refers to the 
GayatrI mantra. Why, without any good reason, do you insist that the word jyotis refers to Brahman?” 


To this objection I reply: Gayatri is a meter, and therefore it is not sensible to claim that it is everything, 
and everything has emanated from it. For this reason it is only reasonable to conclude that the word 
jyotis in this context refers to Brahman and not Gayatri. Why? Because in this siitra Srila Vyasadeva 
states: tatha hi darsanam [that the word jyotis refers to Brahman is only logical and consistent. Any 
other interpretation is illogical]. 


The esoteric truth is that the Supreme Brahman has incarnated in this world in the form of the Gayatri 
mantra to enable the living entities to meditate on Him. This fact is confirmed by the statements of 
Vedic literature. 


gayatri chandasam aham 
“Of poetry Iam the Gayatri verse, sung daily by brahmanas.” [Bhagavad-gita 10.35] 


If we accept that Gayatri is an incarnation of Brahman, then the scriptural statement “Gayatri is 
everything” is perfectly sensible. Otherwise, the interpretation we concoct is illogical and forced. In 
this way we have demonstrated that the Gayatri mantra is an incarnation of Brahman. 


Sutra 1.1.26 
bhitadi-pada-vyapadesopapattes caivam 


bhiita-the living entities; d@di—beginning with; pada—feet; vyapadesa—of the statement; 
upapatteh—for the reason; ca—also; evam—in this way. 


Because the Vedic literatures state that the living entities, [their speech, bodies, and minds 
are the four] feet [of Gayatri], it should be understood [that Gayatri is an incarnation of 
Brahman]. 


Gayatri should be considered the same as Brahman. Why? Because Gayatri is described in the words: 
tam eva bhita-vak-prthivi-sarira-hydaya-bhedaih 
“Gayatri is everything. The four feet of Gayatri are speech, earth, body, and mind.” 


Without Gayatri being an incarnation of Brahman, it is not possible for these four things to be Gayatri’s 
feet. For this reason, as previously explained, it is only natural to interpret the word Gayatri to mean 
Brahman. Furthermore, the Mundaka Upanisad |2.2.9-11] states: 


hiranmaye pare kose virajam brahma niskalam 
tac chubhram jyotisam jyotis tad yad atma-vido viduh 


na tatra suryo bhati na candra-tarakam 
nema vidyuto bhanti kuto ’yam agnih 


tam eva bhantam anubhdati sarvam 
tasya bhasa sarvam idam vibhati 


brahmaivedam amrtam purastad brahma 
pascdd brahma daksinatas cottarena 


adhas cordhvam ca prasrtam brahmai- 
vedam visvam idam varistham 


“Tn the spiritual realm, beyond the material covering, is the unlimited Brahman effulgence, 
which is free from material contamination. That effulgent white light is understood by 
transcendentalists to be the light of all lights. In that realm there is no need of sunshine, 
moonshine, fire or electricity for illumination. Indeed, whatever illumination appears in the 
material world is only a reflection of that supreme illumination. That Brahman is in front and in 
back, in the north, south, east and west, and also overhead and below. In other words, that 
supreme Brahman effulgence spreads throughout both the material and spiritual skies.” 


Here the word jyotis is clearly mentioned to be identical with Brahman. 


In the two quotations from Vedic literature that have formed the basis of our discussion, the word dyu 
[the spiritual world] has occurred. This appearance of the word dyu in both passages further confirms 
that the ambiguous words in these two passages refer to Brahman, and not to something else. 


At this point someone may raise the following objection: “The word dyu appearing in these two 
passages refers to different things.” 


To answer this objection, Srila Vyasadeva speaks the following siitra. 


Sutra 1.1.27 


upadesa-bhedan neti cen nobhayasminn apy avirodhat 


upadesa—of instruction; bhedat—because of the difference; na—not; iti-thus; cet—if; na—not; 
ubhayasmin-—in both places; api—also; avirodhat—because of non-contradiction. 


[The objection that because the two scriptural passages employ the word dyu] in two 
different cases [locative and ablative], therefore they describe two different objects, [which 
cannot both be Brahman] is not a valid objection. [The use of the two different cases does 
not mean that] the two passages must describe two different things. 


At this point someone may raise the following objection: “Two contradictory descriptions of Brahman 
are found in the scriptures. In one place the scriptures state: 


tri-padasyamrtam divi 
“The eternal Personality of Brahman resides in the spiritual world, which constitutes three- 
quarters of all existence.” 
In another place the scriptures state: 
paro divah 
“The Personality of Brahman resides on top of the spiritual world.” 


In the first quotation the spiritual world was placed in the locative case. Since this is so, both passages 
contradict each other, They describe two different objects, one within the spiritual world, and the other 
above it.” 


To this objection I reply: Why do you say this? Both passages refer to the same object. The use of the 
locative and ablative cases in these quotations does not present a contradiction. For example, in the 
material world a parrot may be said to be in a tree or on it. There is no real difference in the two 
statements. In the same way the Personality of Brahman may be said to be in the spiritual world or on 
it. There is no real difference. 


Adhikarana 11: Prana refers to Brahman 
Visaya [thesis or statement]: In the Kausitak1 Brahmana, Chapter 3, the following passage appears: 


Pratardana, the son of Divodasa, was able to enter the favorite residence of Maharaja Indra by 
virtue of his chivalry and heroism. Indra said to him, “Pratardana, choose any benediction you 
like.” Pratardana answered, “Please choose the benediction for me that you think is most 
beneficial for a man.” Indra said to him, ““No one who chooses, chooses for another; choose for 
yourself.” Pratardana replied, “I do not want any boon that I would choose myself.” 


Then Indra did not swerve from truth, for Indra is truth itself. He said to Pratardana, “Then 
know me only; that is what I deem most beneficial for man, that he should know me. I slew the 


three-headed son of Tvastri; I delivered the Arunmukhas, the devotees, to the wolves 
[salavrkas]; breaking many treaties, I killed the people of Prahlada in heaven, the people of 
Puloma in the sky, the people of Kalakanga on earth. And not one hair of myself was harmed 
thereby; and he who knows me thus, by no deed of his is his life harmed, not by the murder of 
his mother, not by the murder of his father, not by theft, nor by the killing of a brahmana. If he 
is going to commit a sin, the bloom does not depart from his face.” 


Indra said, “I am prana. An intelligent person will meditate on me as the conscious self, as life, 
as immortality. life is pradna; prana is life. As long as prana dwells in this body, surely there is 
life. By prana he obtains immortality in the next world, by knowledge he obtains the true 
conception of spiritual life. He who meditates on me as life and immortality gains full life in 
this world, and immortality and indestructibility in the next world.” 


Pratardana said, “Some philosophers maintain that the pranas become one, for otherwise no 
one could make known a name by speech, see a form by the eye, hear a sound with the ear and 
think a thought with the mind at the same time. After becoming one, the prdnas perceive all 
these together, one by one. While speech speaks, all the pranas speak after it; while the eye 
sees, all the pranas see after it; while the ear hears, all the pranas hear after it; while the mind 
thinks, all the pranas think after it. While the prana breathes, all the pranas breathe after it.” 


“Thus it is indeed,” replied Indra, “nevertheless there is a pre-eminence among the prdnas. Man 
lives deprived of speech, therefore we see dumb people. Man lives deprived of sight, for we see 
blind people. Man lives deprived of hearing, for we see deaf people. Man lives deprived of 
mind, for we see infants. Man lives deprived of his arms, deprived of his legs, for we see thus. 
But prana alone is the conscious self, and having laid hold of this body, prana makes it rise up. 
Therefore it is said, ‘Let man worship prdna alone with uktha [mantras of the karma-kanda fire 
sacrifices]’. What is prdana, that is prajna [self-consciousness]; what is prajfia, that is prana, for 
they live in this body and go out of it together. This is the evidence or understanding of that: 
When a man is in dreamless sleep, he becomes one with that prdna alone. Then when he is 
absorbed in prana, speech goes to him with all names, the eye with all forms, the ear with all 
sounds, the mind with all thoughts. And when he awakes, then just as burning sparks proceed 
from a fire in all directions, then from that self, the pranas of speech, etc. proceed to their 
places; similarly the demigods like Agni, etc. proceed from the prdnas, and from the demigods 
proceeds the world. 


“This is the evidence or understanding of that: When a man is sick, going to die, falling into 
weakness and faint, they say, ‘His thought has departed, he hears not, he sees not, he speaks not, 
he thinks not.’ Then he goes with prdana alone. Then speech goes to him with all names, the eye 
with all forms, the ear with all sounds, the mind with all thoughts. Then when he departs from 
that body, he departs together with all these. 


Speech gives up all names to him who is absorbed in prana, so that by speech he obtains all 
names. The nose gives him all odors, so that by smell he obtains all odors. The eye gives up to 
him all forms, so that by the eye he obtains all forms. The ear gives up to him all sounds, so that 
by the ear he obtains all sounds. The mind gives up to him all thoughts, so that by the mind he 
obtains all thoughts. This is complete absorption in prana. And what is prana, that is prajna 
[self-consciousness]; what is prajfia, that is pradna. For together they live in this body, and 
together they depart. 


Now we shall explain how all things become one in that prajna. Speech is one portion taken out 
of that prajfia, the word is its object, placed outside. The nose is one portion taken out of that 
prajna, odor is its object, placed outside. The eye is one portion taken out of that prajna, form 


is its object, placed outside. The ear is one portion taken out of that prajna, sound is its object, 
placed outside. The tongue is one portion taken out of that prajna, the taste of food is its object, 
placed outside. The two hands are one portion taken out of that prajiia, its pleasure and pain are 
its object, placed outside. The sex organ is one portion taken out of that prajna, the happiness, 
joy and offspring are its object, placed outside. The two feet are one portion taken out of that 
prajna, movement are its object, placed outside. The mind is one portion taken out of that 
prajna, thoughts and desires are its object, placed outside. 


Having by prajiia taken possession of speech, by speech he obtains all words. Having by 
prajna taken possession of the nose, by the nose he obtains all odors. Having by prajfa taken 
possession of eye, by the eye he obtains all forms. Having by prajna taken possession of the 
ear, by the ear he obtains all sounds. Having by prajna taken possession of the tongue, by the 
tongue he obtains all tastes of food. Having by prajna taken possession of the two hands, by the 
two hands he obtains all actions. Having by prajna taken possession of the body, by the body he 
obtains all pleasures and pains. Having by prajva taken possession of the sex organ, by the sex 
organ he obtains all happiness, joy and offspring. Having by prajfa taken possession of the two 
feet, by the two feet he obtains all movements. Having by prajna taken possession of the mind, 
by the mind he obtains all thoughts and desires. 


For without prajfa [self-consciousness], speech does not make known to the self any words. 
‘My mind was absent,’ he says, ‘I did not apprehend that word.’ Without prajna the nose does 
not make known any odor. ‘My mind was absent,’ he says, ‘I did not apprehend that odor.’ 
Without prajna the eye does not make known any form. ‘My mind was absent,’ he says, ‘I did 
not apprehend that form.’ Without prajna the ear does not make known any sound. ‘My mind 
was absent,’ he says, ‘I did not apprehend that sound.’ Without prajna the tongue does not make 
known any taste. ‘My mind was absent,’ he says, ‘I did not apprehend that taste.’ Without 
prajna the two hands do not make known any action. ‘My mind was absent,’ he says, ‘I did not 
apprehend that act.’ Without prajna the body does not make known any pleasure or pain. ‘My 
mind was absent,’ he says, ‘I did not apprehend that pleasure or pain.’ Without prajfa the sex 
organ does not make known any happiness, joy or offspring. ‘My mind was absent,’ he says, ‘I 
did not apprehend that happiness, joy or offspring.’ Without prajna the two feet do not make 
known any movement. ‘My mind was absent,’ he says, ‘I did not apprehend that movement.’ 
Without prajna no thought succeeds, nothing can be known that is to be known. 


Let no man try to find what speech is; let him know the speaker. Let no man try to find what 
odor is; let him know him who smells. Let no man try to find what form is; let him know the 
seer. Let no man try to find what sound is; let him know the hearer. Let no man try to find what 
the tastes of food are; let him know the knower of tastes. Let no man try to find what action is; 
let him know the agent. Let no man try to find what pleasure and pain are; let him know the 
knower of what pleasure and pain are. Let no man try to find what happiness, joy and offspring 
are; let him know the knower of happiness, joy and offspring. Let no man try to find what 
movement is; let him know the mover. Let no man try to find what mind is; let him know the 
thinker. 


These ten objects [what is spoken, smelled, seen, heard, tasted, done, felt, enjoyed, moved and 
thought] have reference to the prajna [self-consciousness]. These ten subjects [speech, odor, 
form, sound, taste, action, pleasure and pain; happiness, joy and offspring; movement and 
thoughts] have reference to objects. If there were no objects, there would be no subjects; if there 
were no subjects, there would be no objects, for nothing could be achieved by one without the 
other. But it should be known that the self-consciousness [prajna], prana, life, is not many, but 
one. For as in a chariot, the circumference of a wheel is placed on the spokes, and spokes on the 


nave; thus are these objects placed on the subjects, and the subjects on the prdna. And that 
prana is indeed the Self of the prajna, the self-conscious self; blessed, imperishable, immortal. 
He does not increase by a good action; He does not decrease by a bad action. For He makes him 
whom He wishes to elevate from these worlds do good actions, and He makes him whom He 
wishes to denigrate do bad actions. He is the guardian of the world; He is the king of the world; 
He is the Lord of the universe. And He is my [Indra’s] Self, thus let it be known, yea, thus let it 
be known! 


Samsaya [arisal of doubt]: 


The great Vedic king named Pratardana, also known as Dyuman, lived in very ancient times. He was 
the son of Divodasa and the great-great-grandson of Dhanvantari, the powerful incarnation of Godhead 
who gave the medical science to humankind. The passage from the Kausitakt Brahmana quoted above 
narrates how, when Indra granted Pratardana a benediction, Pratardana requested Indra choose the 
benediction he was to give. Indra instructed Pratardana in the following words: 


prano ‘smi prajnatma tam mam ayur-amrtam upasasva 
“T am prana. An intelligent person will worship me as the great immortal person.” 


Purvapaksa [antithesis]: Our opponent may object, “Who is this person named prdna? Is he an 
individual conscious living entity, or is He the Personality of Brahman who resides in everyone’s heart 
as the Superconscious living entity? The words indra and prana here refer to a specific individual 
conscious living entity. When Pratardana inquired, Indra replied by saying the worship of Indra was the 
most beneficial activity for the living entities. 


Siddhanta [Vedic conclusion]: Srila Vyasadeva responds to this argument in the following sitra. 


Sutra 1.1.28 


pranas tathanugamat 
pranah-the word prdana; tatha—in the same way; anugamat—because of the context. 


The word prana [should be understood to refer to Brahman] because of the context of its 
use. 


The prana here must refer to the Personality of Brahman, who is present in everyone’s heart as the 
Superconscious living entity. Prana here cannot refer to the individual conscious living entity. Why? 
Srila Vyasadeva explains: tathanugamat [because of the context]. The prana described here is 
intelligence, the Self, and transcendental bliss. He is free from old age and death. These attributes 
clearly indicate that the word prdana here refers to the Personality of Brahman. 


At this point someone may raise the following objection: “To interpret the word prana here to mean 
Brahman is very inappropriate. Maharaja Indra is speaking, and he says prano ‘smi: “I am prana.” The 
speaker is Maharaja Indra, and he clearly refers to himself. He then proceeds to further identify 
himself, saying tri-sirsanam tvastram ahanam arunmukhan rsin salavrkebhyah prayacchan: “J killed 
Vrtrasura, the three-headed son of Tvasta, and I gave the Arunmukha sages to the Salavrkas.” These 
are all historical incidents, deeds performed by Indra. All this shows that the Indra described here is an 
individual conscious living entity who advises the living entities to worship him. Even though at the 
end of this passage prana is described as dnanda [transcendental bliss], this also is consistent, because 
the transcendental glories of the individual conscious living entities are also described in the Vedic 
literatures. In fact, when Indra says he is prana and everyone should worship him, he refers to himself, 
the individual conscious living entity Indra. Indra’s statement may be compared to the advice of the 


Vedic literature vacam dhenum updasita: “One should worship the goddess of speech just as one 
worships the cow.” Because Maharaja Indra is the strongest of living entities, and because strength is 
identified with the living force [prdna], he identifies himself with that prana. This is perfectly in 
accord with the statement of Vedic literature prano vai balam: “The living force is strength.” In this 
way it should be understood that the words prana and indra here refer to a specific individual 
conscious living entity.” 


Srila Vyasadeva refutes this argument in the next sitra. 


Sutra 1.1.29 


na vaktur atmopadesdd iti ced adhyatma-sambandha-bhiima hy asmin 


na-—not; vaktuh—of the speaker; atma—of the self; upadesat—because of the instruction; itithus; 
cet-if; adhyatma—to the Personality of Brahman; sambandha-—teferences; bhima—abundance; 
hi-indeed; asmin-in this Upanisad. 


If it is said that the speaker here refers to himself, I say that is not true. In this passage 
there are many references to the Personality of Brahman. 


In this sutra the word adhyatma-sambandha means “with reference to the Personality of Brahman”, 
and the word bhtima means “abundance”’. In this chapter of Kausitaki Upanisad the word prana 
repeatedly appears in various contexts where it must unavoidably be interpreted to mean “the 
Personality of Brahman.” 


For example: 


1. When Pratardana asked for the most beneficial gift, or in other words liberation, Indra replied 
replied by saying “Worship me as prdna.” In this context prana must mean the Personality of 
Brahman, for only He can grant liberation. 


2. The Upanisad explains: 
esa eva sadhu karma karayati 
“Prana bestows upon the living entity the power to act wonderfully.” 


This must refer to the Personality of Brahman, the supreme controller, and not to the tiny 
demigod Indra. 


3. The Upanisad also explains: 


tad yatha rathasyaresu nemir arpita nabhavara arpita evam evaita bhita-matrah. 
prajna-matrasy arpitah. prajnd-matrah prane ‘rpitah. 


“Just as in a chariot wheel the rim rests on the spokes, and the spokes on the hub, in the 
same way the material elements rest on prajna [intelligence], and prajnd rests on prana.” 


This quote states that everything sentient and insentient is maintained by prdna. 
4. The Upanisad also explains: 
sa esa pradna eva prajnatmanando ‘jaro ‘mrtah. esa lokadhipatir esa sarvesvarah 


“Prana is the Superconscious living entity present in all living entities. Prana is the 
transcendental bliss. Prana remains eternally untouched by old-age and death. Prana is the 
master of all living entities and all planets. Prana is the Supreme Controller.” 


Because prdna is transcendental bliss and has the various qualities described here, the word 
prana in this context can refer only to the Supreme Brahman, the Personality of Brahman, 
the Supreme Controller who is present in the hearts of all living entities as the 
Superconscious living entity. The word prana here cannot possibly refer to anyone else. 


At this point someone may raise the following objection: “Is it not so that Indra directly describes 
himself as prana? Why does he do this if your interpretation that pradna means “Supreme Brahman” is 
correct?” 


Srila Vyadsadeva answers this objection in the following sitra. 


Sutra 1.1.30 


sastra-drstya ttipadeso vamadevavat 


sastra—of scripture; drstva—from the viewpoint; tu—but; upadesah—instruction; vamadeva— 
Vamadeva; vat-like. 


[Indra speaks in this way, identifying himself with Brahman] in accordance with the 
teaching of Vedic literature. He does this just as the sage Vamadeva also did. 


The word tu [but] is used here to remove doubt. Even though Indra was perfectly aware that he was an 
individual conscious living entity and not the Supreme Brahman, he still said, “Worship me, knowing 
me to be Brahman,” and this statement is actually perfectly correct according to the philosophy of 
Vedic literature. It is not untrue. For example, the Chandogya Upanisad states: 


na vai vaco na caksumsi na srotrani na mandmsity acaksate prana ity evacaksate prano hy 
evaitani sarvani bhavanti 


“The senses are not properly called ‘voices’, ‘eyes’, ‘ears’, and ‘minds’. The proper name for 
them all is prana. Everything that is exists is prana.” 


Because prdna maintains their activities, the senses are identified as prana. The learned, self-realized 
speaker, Indra, wishing to teach his humble, well-behaved student, instructed him: “I am that prana.” 
This means that Indra is dependent on prdna or Brahman, not that he is identical with Brahman in all 
respects. 


The example of Vamadeva is found in the following passage of Brhad-aranyaka Upanisad [1.4.10]: 
tad vaitat pasyan nrsir vamadevah pratipade aham manur abhavam sitiryas ca 
“Seeing this, the sage Vamadeva repeated at every moment: ‘I was Manu. I was the sun-god.”” 


Here Vamadeva identifies himself with Manu and the sun-god because the Supreme Brahman is the 
controller who grants powers to Vamadeva, Manu, and the sun-god. Because they all obtain their 
powers from the Supreme Brahman, in one sense they are all one. The Supreme Brahman is all- 
pervading. He is, in one sense, one with everything that is pervaded by Him. This confirmed by the 
following statements of smrti-sastra: 


yo ‘yam tavagato deva-samipam devatd-ganah sa tvam eva jagat-srasta yatah sarva-gato 
bhavan 


“Whoever comes before You, be he a demigod, is created by You, O Personality of Brahman.” 
[Visnu Purana 1.9.69] 


sarvam samapnosi tato ‘si sarvam 


“You are all-pervading, and thus You are everything.” [Bhagavad-gita 11.40] 


In ordinary usage also, when there is a great assembly in a certain place, people call that oneness 
because there is unity of place, and also when there is agreement of opinion that is also called oneness. 
For example, it is said: “In the evening the scattered cows assemble in one place and thus attain 
oneness,” and “The disputing monarchs finally agreed and became one in their opinion.” 


At this point someone may raise the following objection: “Is it not so that although there are many 
passages indicating that the word prdna in this passage refers to Brahman, still there are many other 


passages that demonstrate that it is not possible for the word prana to refer Brahman? Some examples 
are: 


na vacam vijijndasita vaktaram vidyat 
“Do not try to understand the meaning of a statement without first understanding who has 
spoken it.” [Kausttaki Upanisad 3.8] 


tri-sirsanam tvastram ahanam 
“T am the Indra who killed Vrtrasura, the three-headed son of Tvasta.” 


These two quotations clearly identify that the speaker of the passage in question was the demigod 
Indra, who is an individual conscious living entity. That the word prana refers to the life-force, or 
breath within the body, is confirmed by the following scriptural statements: 


yavad asmin Sarire prano vasati tavad ayur atha khalu prana eva prajndtma idam sariram 
parigrhyotthapayati 


“As long as prana remains within it, the body is alive. Prana is the conscious living entity. 


Prana grasps this material body, and makes it rise up and move about.” [Kausitaki Upanisad 
2.2-3] 


yo vai pranah sa prajna ya prajna sa pranah. sa ha hy etav asmin sarire vasatah. 
sahotkramate. 


“Prana is the same as prajnd [consciousness]. Prajfd is the same as prdna. Together they 
reside in the material body. At the last moment they both leave the body together.” [Kausitaki 
Upanisad] 


These quotations clearly show that it is not impossible to interpret the word prdna in this context to 
mean “the individual conscious living entity” or “living force”. The scriptures teach us that both are 
actually identical, the living force being the active expression of the inactive conscious living entity. In 
this way it is valid to interpret the word prdna in three ways: 1. the individual conscious living entity; 
2. the living force; and 3. the Supreme Brahman. The word prana here refers to all three. All three are 
worshipable for the living entities.” 


Srila Vyasadeva refutes this argument in the following sitra. 


Sutra 1.1.31 
jiva-mukhya-prana-lingan neti cen nopdsya-traividhydd asritatvad tha tad-yogat 
jiva—of the individual conscious living entity; mukhya—the primary; prdna-—living force; lingat— 
the signs; na—not; iti-thus; cet-if; na—not; upasya—worshipable; taividhyat—because of being 
there; asritatvat—because of taking shelter; iha—here; tat-yogat—because of appropriateness. 
If someone says the word prdna also refers to the individual conscious living entity and the 


primary living force in addition to referring to Brahman, then I reply that such an 
interpretation is not correct. If the word prdna referred to all three, then all three would 


be worshipable. This view is not correct, because neither logic nor the authority of 
scripture support it. 


Someone may say that the natural features of the individual conscious living entity and the living force 
are such that they are proper objects of worship. To this I reply: This is not true. Why? For then there 
would be three objects of worship. When Indra says, ““Worship me as prana,” he uses only one 
sentence. The rules of rhetoric demand that a sentence have only one correct interpretation, and 
therefore if we say that the word prana here refers to three different objects, we shall break that rule. 
This is the true meaning: There are three possible ways to interpret the meaning of prdna in this 
context: 


1. Take all these passages, including what directly mentions Brahman, as referring to the 
individual conscious living entity and living force; 


2. Take these passages as referring some to the individual conscious living entity and living force, 
and some to Brahman; and 


3. Take these passages as all referring to Brahman. The first possibility has already been clearly 
refuted, The second possibility is not very acceptable, for it recommends that there are three 
distinct objects of worship. 


Srila Vyadsadeva says the third possibility is actually logical because Gsritatvat [this view is supported 
by the statements of Vedic literature]. We may see that many passages in Vedic literature that seem to 
refer to the individual conscious living entity or the living force, in fact refer to Brahman. For example, 
in the Chandogya Upanisad [5.1.15] it is said, 


na vai vaco na caksimsi na srotrani na mandmsity acaksate prana iti evacaksate prano hy 
evaitani sarvani bhavanti 


“In the body of a living being neither the power to speak, nor the power to see, nor the power to 
hear, nor the power to think is the prime factor; it is life which is the center of all activities.” 


If at this point someone were to object: “Is it not true that in this passage the natural sense of the words 
supports the interpretations of the individual conscious living entity and the living force?” I would 
reply by saying: In this passage the worship of prdna is described as the most beneficial activity for the 
living entities. For this reason the interpretation of the Supreme Brahman is logical. For this reason 
Srila Vyasadeva states in the stra, tad-yogat [because this is logical]. 


Someone may then object: “Is it not true that the scriptures explain that the prana and prajna both 
reside within the body of the individual conscious living entity, and also leave that body together at the 
time of death? How is this possible if you say that prana means Brahman?” 


To this objection I reply: Brahman is present in the body of the individual conscious living entity in 
two ways: as kriva-sakti [the potency of action], which is also known as prdna, and as jnana-sakti [the 
potency of knowledge], which is also known as prajfd. Both are manifested from Brahman. These two 
potencies remain within the body of the individual conscious living entity, and also leave it together at 
the time of death. 


Another objection may be raised in the following words: “Is it not true that prdna and the other words 
you claim are names of the Supreme Brahman are all actually adjectives, and therefore cannot function 
as names?” 


To this objection I reply: This not true. These words are simultaneously adjectives and nouns. When 
Indra says prano ‘smi prajnatma [I am prdna, prajna, and atmd], he uses these words as nouns. For 
these reasons prdna, prajna, and other words used by Indra should be understood to refer to Brahman. 


At this point a further objection may be raised: “Is it not true that in the beginning you adequately 
demonstrated that the word prana refers to Brahman? Most of your arguments are redundant.” 


To this objection I reply: This is not true. In the beginning I dispelled the doubts that may have arisen 
in regard to the single word prana taken by itself. After that I discussed the word prana in relation to a 
specific quotation, where it was related with other words, such as Gnanda, and in this discussion I 
demonstrated that the word prana was used there in such a way that it could only be understood to 
mean Brahman, and not the individual conscious living entity, or anything else. For this reason I have 
discussed this specific passage of Kausitaki Upanisad separately. 


Thus ends the First Pada of the First Adhyaya of Vedanta-siitra. All glories to Srila Prabhupada! 


Sri Vedanta-siutra 
Adhyaya 1: The subject matter of all Vedic literatures is Brahman 


Pada 2: Certain other words, though less clearly related to Brahman, also 
describe Him. 


manomayadibhih sabdaih 
svarupam yasya kirtyate 
hrdaye sphuratu sriman 
mamdsau syamasundarah 


“Tt is said that the Lord appears to one who calls out to Him with a pure mind and heart. May 
He appear within the core of my heart in His beautiful original form as Syamasundara.” 


The First Pada of this Adhyaya teaches that one should inquire about the Supreme Brahman, the 
Supreme Personality of Godhead and the creator of all universes. It has also been shown that certain 
words used in the Vedic literature, such as Gnandamaya, jyotis, prana, akasa, etc. although they 
normally refer to other things, in the Vedic context clearly refer to that Supreme Brahman because of 
the samanvaya or grammatical construction of the passages in which they appear. The Second and 
Third Padas will demonstrate that certain other words, although less clearly related to Brahman, also 
describe Him. 


Adhikarana 1: The Word "Manomaya" Refers to Brahman 


Visaya [thesis or statement]: In the chapter of Chandogya Upanisad describing Sandilya-vidya [3.14.1- 
4] we read: 


“This Brahman is indeed all-pervading. Let one meditate with devotion on Him as the Mover 
on the Water. Such meditation leads to faith. Because a man is a creature of faith, as his faith is 
in this life, so will be his condition after death. So let him generate full faith in the Lord. 


“The Lord is omnipotent, known by those whose minds are pure [manomaya], glorious, 
resolute, all-wise, the doer, the ordainer, the heart’s desire, the most sweet-scented, the support 
of the creation, and the silent impartial witness in everyone’s heart. 


“This Self within my heart is smaller than a grain of rice, smaller than a grain of barley, smaller 
than a mustard seed or the kernel of a mustard seed. This Self within my heart is also greater 
than the earth, greater than the sky, greater than heaven, greater than the entire universe. 


“He is the enjoyer of all activities, all desires, all sweet fragrances, and all tastes. He embraces 
the entire creation, and is the silent impartial witness. This Self within my heart is that 
Brahman. Let one meditate on Him with this idea: When departing from this body I shall reach 
Him. He who has this faith certainly obtains Him. Thus said Sandilya, thus said Sandilya.” 


In conditioned material consciousness, the soul is under the illusory impression that he can become the 
lord of the universe, and this misconception is dragged to the ultimate point of ludicrousness when he 
imagines himself to be the Supreme. The Mayavadi theory is that the spiritual form of the Lord is a 
product of illusion, and Brahman is actually formless. Somehow or other (they are vague on this point) 
the Supreme becomes fragmented into many and becomes covered by illusion. They assert that when 


one gets free from illusion and attains self-realization, one will realize that he is actually God, and that 
self-realization means losing one’s individual identity and merging into the existence of the Supreme. 


The foolish conditioned soul overwhelmed by ignorance does not consider that by definition, the 
Supreme cannot be fragmented nor covered by illusion. If the Supreme can become conditioned by 
illusion, where is His supremacy? In that case maya, or illusion, would be supreme. So the 
impersonalist speculators actually worship illusion as the supreme. 


But it is a matter of everyday experience that illusion is always subordinate to reality. For example, the 
shadow of a pot exists because of the existence of the pot, a solid object. Words and other symbols 
exist because of the existence of the real objects they represent. Similarly, the temporary material world 
full of individual living entities exists because of the existence of the eternal spiritual world and the 
independent, all-powerful Supreme Personality of Godhead. The Supreme is eternally Supreme; if the 
living entities were actually supreme, then they would be supreme already, and no process of self- 
realization would be necessary. Therefore the living entities can never become supreme because they 
are constitutionally subordinate, conditioned and dependent. 


The Vedic scriptures explain this truth on every page. Nevertheless, because of their desires for sense 
gratification, the conditioned living entities try to explain the scriptures in a way that justifies the 
misconception that they are the owners, controllers and enjoyers of the cosmic manifestation. Since the 
direct meaning of the scriptures flatly contradicts that theory, they must resort to imaginative 
speculation and false logic. The Mayavadis may try to masquerade their deliberate obfuscation and 
misinterpretation of the scriptures as a noble search for truth, but the actual scientific understanding is 
that the intelligence of the conditioned souls is impure and covered by illusion due to contact with the 
material energy of the three modes of nature. 


Therefore if they are to be rescued from illusion, it is necessary that they purify themselves under the 
guidance of a bona fide spiritual master, who not only is a brahmana or knower of Brahman by 
qualification, but must also be a Vaisnava or knower of the Supreme Personality of Godhead by perfect 
self-realization. The only purifying process recognized in the Vedas is to worship the Supreme Lord 
under the guidance of a bona fide spiritual master in disciplic succession from Him. That is the actual 
Vedic spiritual path; the imaginary sadhana of the impersonalists is not found in the Vedas. Bhagavad- 
gita [7.19] confirms this truth as follows: 


bahtinam janmanam ante 
jnanavan mam prapadyate 
vasudevah sarvam iti 

sa mahatma sudurlabhah 


“After many births and deaths, he who is actually in knowledge surrenders unto Me, knowing 
Me to be the cause of all causes and all that is. Such a great soul is very rare.” 


Samsaya [arisal of doubt]: In the Chandogya Upanisad, Sandilya-vidya [3.14.1] the following 
explanation is given: 


sarvam khalv idam brahma taj jalan iti santa upasita. atha khalu kratumayah purusah. yatha 
kratur asmin loke puruso bhavati tathetah pretya bhavati. sa kratum kurvita. manomayah 
prana-sariro bha-riipah satya-sankalpa akasatma sarva-karma sarva-kamah sarva-gandhah 
sarva-rasah sarvam idam abhydto avakyan Gdarah. 


“Everything is Brahman. From Him everything has come. The peaceful sage should worship 
Brahman with this idea. The Supreme Personality of Godhead is the activities of devotional 

service. Whenever devotional service is performed in this world, the Supreme Personality of 
Godhead is present. According to [the degree of] one’s performance of devotional service in 


this life, he will attain an appropriate body after death. The Supreme Personality of Godhead is 
known by those whose minds are pure [manomaya]. He is the controller of all life. He is 
effulgent and glorious. His every desire is automatically fulfilled. He is all-pervading. He is the 
original creator of everything. He fulfills all desires. He possesses all pleasant fragrances. He is 
all sweetness. He is present everywhere. He cannot be described in words. He cannot be 
known.” 


Here the word manomaya appears in a different context than in the First Pada, Adhikarana 6. Whereas 
there it indicates the mental platform, a developmental stage of consciousness prior to full self- 
realization, here it means the state of pure mind or perfect spiritual consciousness. The overall 
significance is that to attain self-realization or direct consciousness of the Personality of Brahman, one 
must have a perfectly pure mind. The passage goes on to describe some of the wonderful qualities of 
Brahman, such as His being the controller, His effulgence, glory, all-pervasive presence and so on. 


Samsaya [doubt]: Do the adjectives in this passage, beginning with manomaya, describe the jiva or the 
Paramatma? 


Purvapaksa [the opponent speaks]: “The words manah [mind] and prana [life-breath] here 
appropriately describe the jiva. The Mundaka Upanisad [2.1.2] explains, apradno hy amanah subhrah: 
‘The splendid Supreme Person has neither breath nor mind.’ Because this passage from the Chandogya 
Upanisad contradicts this description of the Supreme Lord, it should be understood to refer to the jiva. 
The opening words sarvam khalv idam brahma, ‘Everything is Brahman,’ do not necessarily mean that 
the entire passage following them is about Brahman, but are merely spoken so that the worshiper may 
become peaceful. The teaching there is that because Brahman is everything, one should become 
peaceful, as this is a prerequisite for meditation. The rest of the passage should then be understood to 
refer to the jiva, and the word brahma at the end of the passage should also be understood to refer to 
the jiva.” 


Siddhanta [Vedic conclusion]: This passage from Chandogya Upanisad is a perfect example of how the 
impersonalists take Vedic statements indicating the Supreme Brahman out of context and try to apply 
them to the individual jiva. This passage mentions kratu [sacrifice in devotional service], but it is not 
logical or even possible that the jiva can offer sacrifice to himself. Yet the impersonalist tries to twist 
the meaning of the scripture to match his own preconceptions. The proper conclusion is: 


Sutra 1.2.1 


sarvatra prasiddhopadesat 
sarvatra—everywhere; prasiddha—celebrated; upadesat—because of the teaching. 


[The word manomaya and others here refer to the Paramatma] because [in this passage] 
the famous [attributes of the Paramatma taught] everywhere [in Vedanta literature] are 
described [in the phrase beginning taj-jalan]. 


This passage from the Chandogya Upanisad describes the Paramatma and not the jiva. Why? Because 
the qualities that belong only to the Paramatma, beginning with His being the creator of the material 
universes, and which are described everywhere [saravatra] in Vedanta literature, are mentioned in this 
passage in the phrase beginning taj-ja/an, and other phrases and words. Although the upakrama or 
opening words of this passage [sarvam khalv idam brahma] are not intended to teach about Brahman 
but to invoke peacefulness, beginning with the word manomaya it definitely describes the Supreme 
Brahman. Here manomaya means ‘He who can be understood by a pure mind.’ The Brhad-aranyaka 
Upanisad [4.4.19] explains: 


manasaivanudrastavyam 
“He may be seen by a pure mind.” 
Bhagavad-gita 6.20-23 explains: 


yatroparamate cittam niruddham yoga-sevayd 
yatra caivatmanatmanam pasyann Gtmani tusyati 


sukham atyantikam yat tad buddhi-grahyam atindriyam 
vetti yatra na caivayam sthitas calati tattvatah 


yam labdhva caparam labham manyate nadhikam tatah 
yasmin sthito na duhkhena gurunapi vicalyate 


tam vidyadd duhkha-samyoga-viyogam yoga-samjnitam 


“The stage of perfection is called trance, or samadhi, when one's mind is completely restrained 
from material mental activities by practice of yoga. This is characterized by one’s ability to see 
the atma [Supreme Self] by the pure mind, and to relish and rejoice in the Self. In that joyous 
state, one is situated in boundless transcendental happiness and enjoys himself through 
transcendental senses. Established thus, one never departs from the truth, and upon gaining this 
he thinks there is no greater gain. Being situated in such a position, one is never shaken, even in 
the midst of greatest difficulty. This indeed is actual freedom from all miseries arising from 
material contact.” 


The word kratu means the process of sacrifice or devotional service. This is confirmed in Srimad- 
Bhagavatam: 


om namo bhagavate mantra-tattva-lingaya yajna-kratave maha-dhvardvayavaya maha- 
purusdya namah 


“O Lord, we offer our respectful obeisances unto You as the gigantic person. Simply by 
chanting mantras, we shall be able to understand You fully. You are yajna [sacrifice], and You 
are the kratu [ritual]. Therefore all the ritualistic ceremonies of sacrifice are part of Your 


transcendental body, and You are the only enjoyer of all sacrifices.” [Srimad-Bhadgavatam 
5.18.35] 


visnuh sthitau kratu-patir dvija-dharma-setuh 


The Lord manifested His form as Visnu, the Lord of sacrifice and protector of the twice-born 
brahmanas and their religious duties, to maintain the universe. [Srimad-Bhagavatam 11.4.5] 


Another significant idea presented here is that the Lord is present in acts of sacrifice and devotional 
service. This is confirmed in Bhagavad-gita 3.15: 


karma brahmodbhavam viddhi 
brahmaksara-samudbhavam 
tasmat sarva-gatam brahma 
nityam yajne pratisthitam 


“Regulated activities are prescribed in the Vedas, and the Vedas are directly manifested from the 
Supreme Personality of Godhead. Consequently the all-pervading Transcendence is eternally 
situated in acts of sacrifice.” 


When we perform sacrifice for the satisfaction of the yajna-purusa, Visnu, then we are directly in the 
presence of the Lord. We must find out the instructions for this kind of work in Brahman, or the 
transcendental Vedas. The Vedas provide the regulations or codes of directions for practical work in 


devotional service. Any work done according to these directions has the extraordinary quality of not 
creating karmic reactions, because it is done to further the Supreme purpose of the Lord. Even ordinary 
religious rituals, charity and other work done in the mode of goodness creates karma, such as attaining 
the heavenly planets, that binds one to material existence. On the other hand, work performed in 
defiance of the Vedic instructions is called vikarma [unauthorized or sinful work] which leads to 
degradation. Therefore, one who takes direction from the Vedas is saved from the good and bad 
reaction sof work, and is situated in the liberated stage of spiritual life, for the directions in the Vedas 
are directly manifested from the breathing of the Supreme Personality of Godhead. It is said: 


asya mahato bhitasya nasvasitam etad yad rg-vedo yajur-vedah sama-vedo 'tharvan girasah. 


“The four Vedas—namely the Rg-veda, Yajur-veda, Sama-veda and Atharva-veda—are all 
emanations from the breathing of the great Personality of Godhead.” [Brhad-aranyaka 
Upanisad 4.5.11] 


All this can be known by those whose minds are pure, or in other words, who have no desire to benefit 
materially from the results of their work. They are free from desire, material work and its reactions 
because their only desire is to satisfy the Supreme Brahman by all their activities. Nevertheless, the 
Lord does not depend on the service of His devotees to be satisfied. He is always fully satisfied, 
because He is satya-sankalpa: all His desires are automatically fulfilled by His inconceivable 
potencies. 


“He does not possess bodily form like that of an ordinary living entity. There is no difference 
between His body and His soul. He is absolute. All His senses are transcendental. Any one of 
His senses can perform the action of any other sense. Therefore, no one is greater than Him or 
equal to Him. His potencies are multifarious, and thus His deeds are automatically performed as 
a natural sequence.” [Svetasvatara Upanisad 6.7-8] 


nityam ca purna-kamasya 
“My desires are always automatically fulfilled.” [Hari-bhakti-sudhodaya 14.32] 


kim asmabhir vanaukobhir 
anyabhir va mahatmanah 
Sri-pater apta-kamasya 
kriyetarthah krtatmanah 


“The great soul Krsna is the Lord of the Goddess of Fortune, and He automatically achieves 
whatever He desires. How can we forest-dwellers or any other women fulfill His purposes when 
He is already fulfilled within Himself?” [Srimad-Bhadgavatam 10.47.46] 


bibhrad vapuh sakala-sundara-sannivesam 
karmacaran bhuvi su-mangalam apta-kamah 


“The Lord, who bore His body as the amalgamation of everything beautiful, dutifully executed 
the most auspicious activities while on the earth, although He was, in fact, without any 
endeavor already satisfied in all desires.” [Srimad-Bhagavatam 11.1.10] 


Passages like yato vdco nivartante aprapya manasa saha [Taittirtya Upanisad 2.4.1] that refer to the 
Supreme as, ““Where words cease, and where the mind cannot reach,” really mean that Brahman cannot 
be apprehended by the faithless, and not totally understood even by the knowers of wisdom, but must 
be approached by meditation and pure intuition without material desire. This topic was already 
discussed in Pada 1, Adhikarana 5. 


bhavisyani ca bhitani mam tu veda na kascana 


“T also know all living entities; but no one knows Me.” [Bhagavad-gita 7.26] 


The word prdna-sarira means “He who is the controller of life.” Some also interpret this word to mean 
“He whose transcendental form is most dear.” The words aprano hy amanah— “He has neither breath 
nor mind’”—may be interpreted either that He is supremely independent and does not need breath or 
mind, or that because His form is completely spiritual, He does not depend upon prdna like ordinary 
creatures. The sruti-sastra explains manovan—“The Supreme has a spiritual mind”—meaning that His 
mind is not like ours, since He is eternal, all-pervading and all-cognizant, He knows everything that can 
be known through direct perception. And dnida-vatam—“The Supreme has spiritual breath.”—means 
that He does not require air to breathe. 


Manomaya refers to Brahman, because this word is frequently used to refer to Him in the Upanisads. 
All these references prove that the passage refers to the Supreme Brahman and not the individual jiva. 


Sutra 1.2.2 


vivaksita-gunopapattes ca 


vivaksita—wished to be said; guna—qualities; upapatteh—because of being appropriate; ca— 
and. 


[The word manomaya here must refer to Brahman] because the qualities [given here] most 
appropriately [describe Brahman.| 


Manomaya [knowable by the pure mind], prana-sarira [the controller of life], bha-rupa [effulgent and 
glorious] and the other qualities mentioned here describe the Supreme Personality of Godhead, but are 
not at all appropriate for the jiva. Many scriptural passages also show that the Supreme Personality of 

Godhead is described by the word manomaya: 


manomayah prana-sarira-neta 


“He is understood by the pure mind [manomaya]. He is the guide of the body and senses.” 
[Mundaka Upanisad 2.2.7] 


sa eso 'ntar-hydaya akdasas tasminn ayam puruso manomayo ‘mrtamayo hiranmayah 


“The golden Supreme Personality of Godhead, who is full of nectar, and who is known by the 
pure mind [manomaya], resides in the sky of the heart.” [Taittirtva Upanisad 1.6.1] 


yatroparamate cittam 
niruddham yoga-sevayd 
yatra caivatmandtmanam 
pasyann atmani tusyati 


“In the stage of perfection called trance, or samadhi, one’s mind is completely restrained from 
material mental activities by practice of yoga. This perfection is characterized by one's ability to 
see the self by the pure mind and to relish and rejoice in the self.” [Bhagavad-gita 6.20] 


hrda manisa manasabhiklpto ya etad vidur amrtas te bhavanti 


“The Supreme Personality of Godhead is known by they who have a pure heart and a pure 
mind. They who know Him in this way become free from death.” [Katha Upanisad 7.9] 


namo namas te 'khila-mantra-devata- 
dravyaya sarva-kratave kriyatmane 
vairagya-bhaktyatmajayanubhavita- 
jnanaya vidyd-gurave namo namah 


“O Lord, You are the Supreme Personality of Godhead and are worshipable by universal 
prayers, Vedic hymns and sacrificial ingredients. We offer our obeisances unto You. You can be 
realized by the pure mind freed from all visible and invisible material contamination. We offer 
our respectful obeisances to You as the supreme spiritual master of knowledge in devotional 
service.” [Srimad-Bhagavatam 3.13.39] 


sri-bhagavan uvdca 
animitta-nimittena 
sva-dharmenamalatmana 
tivraya mayi bhaktya ca 
sruta-sambhrtayda ciram 


“The Supreme Personality of Godhead said: One can get liberation by seriously discharging 
devotional service unto Me with a pure mind, and thereby hearing for a long time about Me or 
from Me. By thus executing one's prescribed duties, there will be no reaction, and one will be 
freed from the contamination of matter.” [Srimad-Bhagavatam 3.27.21] 


pranasya pranah 
“The Supreme Personality of Godhead is the life of all life.” [Brhad-dranyaka Upanisad 4.4.18] 


bhrtyasya pasyati gurtin api naparadhan 
sevam manag api krtam bahudhabhyupaiti 
aviskaroti pisunesv api nabhyastiyam 
Silena nirmala-matih purusottamo ‘yam 


“The Supreme Personality of Godhead, who is known as Purusottama, the greatest of all 
persons, has a pure mind. He is so gentle that even if His servant is implicated in a great 
offense, He does not take it very seriously. Indeed, if His servant renders some small service, 
the Lord accepts it as being very great. Even if an envious person blasphemes the Lord, the 
Lord never manifests anger against him. Such are His great qualities.” [Bhakti-rasamrta-sindhu 
2.1.138] 


Sutra 1.2.3 


anupapattes tu na sarirah 
anupapatteh—because of inappropriateness; tu—indeed; na—not; sarirah—the jiva. 


[The word manomaya here] cannot refer to the jiva because the qualities [described in this 
passage] cannot be attributed to him. 


The manomaya here cannot refer to the j7va because it is not possible that the qualities described here 
refer to the tiny, glowworm-like jiva. For example, “He is the controller of all life. He is effulgent and 
glorious. His every desire is automatically fulfilled. He is all-pervading. He is the original creator of 
everything. He fulfills all desires. He possesses all pleasant fragrances. He is all sweetness. He is 
present everywhere.” All these superior transcendental qualities are impossible to ascribe to the limited 
jiva. 

amso nanavyapadesat 

“The living entities are parts and parcels of the Supreme Lord, they are not the Supreme 

Brahman Himself. Their relationship with the Lord is that of dependence on the Lord.” 

[Brahma-sitra 2.3.43] 


harah ksaradtmanav isate deva ekah 


“Both the Supreme Lord and the living entities are spiritual. Of the two, the Supreme Lord is 
great, omnipotent, and omniscient, and the living entities are minute, subordinate spiritual 
sparks and therefore eligible to possess only limited knowledge and to be controlled by maya. 
But both are eternal. Although the living entities are inexhaustible, being proud by considering 
themselves the enjoyers of material objects, they are prone to be conditioned by maya. Both 
material nature and the living entities are energies of and controlled by the Supreme Lord. The 
Supreme Lord is one without a second.” [Svetasvatara Upanisad 1.9-10] 


atmd svasrayasrayah 


“The Supreme Being is independent of all, and therefore He is the supreme shelter.” [Srimad- 
Bhagavatam 2.10.9] 


Sutra 1.2.4 
karma-kartr-vyapadesdac ca 
karma—object; kartr—agent; vyapadesat—because of the statement; ca—also. 
And because the distinction is drawn here between the agent and the object. 


With the words [Chadndogya Upanisad 3.14.4] etam itah pretyabhisambhavitasmi [After death I will 
attain Him] at the end of the passage, the manomaya is clearly designated as the object of the sentence 
and the jiva, with the words abhisambhavitasmi [I will attain] is clearly identified as the agent. The 
manomaya, being the object, must be different from the jiva, which is the agent. The manomaya must 
therefore be the Supreme Personality of Godhead. The word abhisambhavitasmi here describes 
meeting. The jiva meets the Supreme Lord as a great river meets the ocean. Chandogya Upanisad 
[8.12-13] states: 


sa uttamah purusah sa tatra paryeti jaksat kridan ramamanah. tam va etam deva 4tmanam 
upasate—syamac chavalam prapadye savalac chyamam prapadye. vidhtiva papamdhiitva 
Sariram krtam krtatma brahma-lokam-abhisambhavamiti 


“The topmost person is he who achieves the Supreme Lord through devotional service. He 
enjoys food and sports in the abode of the Lord. The demigods worship that Supreme Lord. For 
receiving the mercy of the Lord, I surrender unto His energy [Radha], and for receiving the 
mercy of His energy, I surrender unto Krsna. By worshiping Them a practitioner becomes freed 
from all sinful reactions and, being fully satisfied, he goes to the eternal abode of the Lord.” 
bhaktyad mam abhijanati 

yavan yas casmi tattvatah 

tato mam tattvato jnatva 

visate tad-anantaram 


“One can understand Me as I am, as the Supreme Personality of Godhead, only by devotional 
service. And when one is in full consciousness of Me by such devotion, he can enter into the 
kingdom of God.” [Bhagavad-gita 18.55] 


Sutra 1.2.5 


Sabda-visesat 


Sabda—words; visesat—because of the difference. 


[The word manomaya here cannot refer to the jiva] because the words are in different 
cases. 


The text [Chandogya Upanisad 3.14.3] says esa ma atmantar-hrdaye: “He is within my heart.” In 
these words the devotee jiva is placed in the genitive case and the object of his worship is placed in the 
nominative case. Because the jiva and the object of his worship are in different cases they must be two 
distinct persons. Therefore the manomaya here must be the worshipable Supreme Personality of 
Godhead, who is different from the devotee jiva. Brhad-aranyaka Upanisad [2.1] states: 


yathagneh ksudra visphulinga vyuccaranty evam evasmad atmanah sarve pranah sarve lokah 
sarve devah sarvani bhutani vyuccaranti. tasyopanisat satyasya satyam iti. 


“Just as small sparks emanate from a big fire, similarly all living entities, all planets, all the 
demigods, and all material elements such as the earth emanate from the supreme soul, Sri 
Govinda. His instructions are the supreme truth.” 


Taittirtya Upanisad [3.6] confirms: 


anando brahmeti vyajanat. anandoddhy eva khilvimani bhiitani jayante. dnandena jatani 
jivanti. anandam prayanty abhisamvisantiti. tad brahmety upasita 


“By undergoing austerity, he realized the blissful Supreme Brahman, from whom all living 
entities are born, by whom the living entities are maintained, and into whom the living entities 
enter at the time of annihilation.” 


Sutra 1.2.6 


smrtes ca 
smrteh—because of the smrti-sdstra; ca—also. 
And because of the statement of smrti-sastra also. 


That the Supreme Personality of Godhead is different from the jiva is also confirmed by the following 
statement of Bhagavad-gita [18.61]: 


isvarah sarva-bhutanam 
hrd-dese 'rjuna tisthati 
bhramayan sarva-bhitani 
yantrariudhani mayaya 


“The Supreme Lord is situated in everyone’s heart, O Arjuna, and is directing the wanderings of 
all living entities, who are seated as on a machine, made of the material energy.” 


sa va idam visvam amogha-lilah 
srjaty avaty atti na sajjate 'smin 
bhitesu cantarhita Gtma-tantrah 
sad-vargikam jighrati sad-gunesah 


“The Lord, whose activities are always spotless, is the master of the six senses and is fully 
omnipotent with six opulences. He creates the manifested universes, maintains them and 
annihilates them without being in the least affected. He is within every living being and is 
always independent.” [Srimad-Bhagavatam 1.3.36] 


sa vydpakatayatmanam vyatiriktatayatmani 
vidvan svapna ivamarsa-saksinam virarama ha 


“He [King Malayadhvaja] attained perfect knowledge by being able to distinguish the 
Supersoul from the individual soul. The individual soul is localized, whereas the Supersoul is 
all-pervasive. He became perfect in knowledge that the material body is not the soul but that the 
soul is the witness of the material body.” [Srimad-Bhagavatam 4.28.40] 


Someone may object: “The Chandogya Upanisad [3.14.3] describes the manomaya in the following 
words: esa ma atmantar-hrdaye ‘niyan vrir heva yavdd va: ‘In my heart is the Self, smaller than a grain 
of rice or barley.’ This text shows that because it is very tiny, the manomaya must be the jiva and 
cannot be the Supreme Personality of Godhead.” 


Sutra 1.2.7 


arbhakaukastvat tad-vyapadesac ca neti cen na nicadyyatvad evam vyomavac ca 


arbhaka—small; okastvat—because of the residence; tat—of that; vyapadesat—because of the 
teaching; ca—and; na—not; iti—thus; cet—if; na—not; nicayvatvat—because of meditation; 
evam—in this way; vvomavat—like the sky; ca—also. 


If it be said that the word manomaya here cannot refer to Brahman because here it is said 
that the residence of manomaya is very tiny, then I say no, because Brahman should be 
meditated on in this way, and because in the same passage the manomaya is said to be as 
great as the sky. 


For these two reasons it cannot be said that the manomaya is not the Supreme Personality of Godhead. 
In this passage from Chdndogya Upanisad the manomaya is said to be greater than the entire Earth 
planet. The text says jyayan antariksat [He is greater than the sky]. Because the Supreme Brahman is 
all-pervading the word vyomavat [like the sky] is used in this sitra. 


How may these two statements, that Brahman is very small and very great, be reconciled? To answer 
this question he says nicayyvatvad evam [Because Brahman should be meditated on in this way]. This 
means that it is said that Brahman is very small so He may become the object of meditation. This 
means that when in the Vedic literatures it is said that the infinite, all-pervading Supreme Personality of 
Godhead is as small as the distance between the thumb and forefinger or some other very small size, in 
some instances it is meant to be taken figuratively and in other places literally. In the first instance 
[figuratively] the devotee meditates on the Lord in his heart and in the second [literally] by His 
inconceivable potencies, the Lord personally appears in the heart out of kindness to His devotee. 


Although the Supreme Lord has only one original form, He still manifests in many different forms to 
His devotees. This is described in the smrti-sastra in the words eko ‘pi san bahudha yo 'vabhati 
[Although He is one He manifests in many forms]. Because of His inconceivable potency the Supreme 
Lord, although He 1s all-pervading, may become as small as an atom. This will be described in 
Adhikarana 7, Stitra 1.2.25, describing Vaisvanara. In this way when the Supreme Personality of 
Godhead is manifested in a very small form, as the size of an atom or the distance between the thumb 
and forefinger, that very small size is present everywhere, so in this way also the Supreme Lord is all- 
pervading. Svetasvatara Upanisad [1.15] states: 


evam atmatmani grhyate ‘sau satyenainam tapasa yo ‘nupasyati 


“The Supersoul is situated within the core of everyone’s heart. One who searches after that 
Supreme Lord through meditation and austerity can see Him within his heart.” 


angustha-matram amalam 
sphurat-purata-maulinam 
apivya-darsanam Syamam 
tadid vasasam acyutam 


“He [the Lord] was only thumb high, but He was all transcendental. He had a very beautiful, 
blackish, infallible body, and He wore a dress of lightning yellow and a helmet of blazing gold. 
Thus He was seen by the child.” [Srimad-Bhagavatam 1.12.8] 


mam atmanam svayam-jyotih 
sarva-bhiita-guhasayam 
atmany evatmana viksya 
visoko 'bhayam rcchasi 


“Tn your own heart, through your intellect, you will always see Me, the supreme self-effulgent 
soul dwelling within the hearts of all living entities. Thus you will achieve the state of eternal 
life, free from all lamentation and fear.” [Srimad-Bhadgavatam 3.24.39] 


Someone may object: “If the Paramatma is then also present within the material body just as the jiva is, 
then, because of His contact with the body the Paramatma must also feel all the pleasures and 
sufferings of the body just as the jiva does.” To answer this he says: 


Sutra 1.2.8 


sambhoga-praptir iti cen na vaisesyat 

sambhoga—of enjoyment; praptir—attainment; iti—thus; cet—if; na—not; vaisesyat—because 
of the difference. 

If it is said that [the Paramatma in the heart also] experiences [the pains and] pleasures 


[of the material body], then I say no because there is a great difference [between Him and 
the jiva. 


In the word sambhoga the prefix sam- means “with,” as it also does in the word samvada [with + 
words = conversation]. Therefore this Sutra states that the Supreme Personality of Godhead does not 
enjoy and suffer along with the jiva. Why? Because of the great difference between them. This is the 
meaning: mere contact with a certain body does not by itself bring suffering and enjoyment. Being 
under the dominion of karma is the real cause of material suffering and enjoyment. The Supreme 
Personality of Godhead is not under the power of the law of karma, for He is simply the witness and 
does not participate in the activities of the jiva. This is described in the Upanisads: 


anasnann anyo ‘'bhicakasiti 


“Two birds sit in the metaphorical tree of the material body. One bird eats. The other bird does 
not eat, but only looks.” [Mundaka Upanisad 3.1.1] 


dva suparnd sayuja sakhaya 
samanam vrksam parisasvajdate 
tayor anyah pippalam svadv atty 
anasnann anyo ‘'bhicakasiti 


“Two companion birds sit together in the shelter of the same pippala tree. One of them is 
relishing the taste of the tree’s berries, while the other refrains from eating and instead watches 
over His friend.” [Svetasvatara Upanisad 4.6] 


and in the Bhagavad-gita [4.14], where Lord Krsna says: 


na mam karmani limpanti na me karma-phale sprha 
“There is no work that affects me; nor do I aspire for the fruits of action.” 
and in Srimad-Bhagavatam, where the Pracetis pray: 


namah kamala-kinjalka- 
pisangamala-vasase 
sarva-bhiita-nivasaya 
namo 'yunksmahi saksine 


“Dear Lord, the garment You have put on is yellowish in color, like the saffron of a lotus 
flower, but it is not made of anything material. Since You live in everyone’s heart, You are the 
direct witness of all the activities of all living entities. We offer our respectful obeisances unto 
You again and again.” [Srimad-Bhagavatam 4.30.26] 


and in the prayers of the personified Vedas: 


sa yad ajaya tv ajam anuSsayita gunadms ca jusan 
bhajati sartiipatam tad anu mrtyum apeta-bhagah 
tvam uta jahasi tam ahir iva tvacam atta-bhago 
mahasi mahiyase 'sta-gunite 'parimeya-bhagah 


“The illusory material nature attracts the minute living entity to embrace her, and as a result he 
assumes forms composed of her qualities. Subsequently, he loses all his spiritual qualities and 
must undergo repeated deaths. You, however, avoid the material energy in the same way that a 
snake abandons its old skin. Glorious in Your possession of eight mystic perfections, You enjoy 
unlimited opulences.” [Srimad-Bhadgavatam 10.87.38] 


Adhikarana 2: The Eater is Brahman 


Visaya [thesis or statement]: As we have seen above, the impersonalist doctrine is based on the process 
of speculation. Because the power of human intelligence is limited and subject to being illusioned by 
logical fallacies, the result of human reason is always uncertain. The Vedic epistemological process is 
to accept the verdict of the scriptures as authoritative and final, and the role of intelligence is simply to 
understand how to apply their instructions. This is a superior process of receiving knowledge because it 
does not depend on unreliable inductive logic, but applies deductive logic to the perfect wisdom 
received from the Lord through the scriptures. 


evam parampara-praptam 
imam rdjarsayo viduh 


“This supreme science was thus received through the chain of disciplic succession, and the 
saintly kings understood it in that way.” [Bhagavad-gita 4.2] 


It is stated in the Srimad Bhagavatam [1.2.28-29]: 
vasudeva-para veda vasudeva-para makhah 
vasudeva-para yoga vasudeva-parah kriyah 
vasudeva-param jndnam vasudeva-param tapah 
vasudeva-paro dharmo vdsudeva-para gatih 


“Tn the revealed scriptures, the ultimate object of knowledge is Sti Krsna, the Personality of 
Godhead. The purpose of performing sacrifice is to please Him. Yoga is for realizing Him. All 
fruitive activities are ultimately rewarded by Him only. He is supreme knowledge, and all 


severe austerities are performed to know Him. Religion [dharma] is rendering loving service 
unto Him. He is the supreme goal of life.” 


In his commentary on Bhagavad-gita [2.45], Sri Madhvacarya quotes the following verses: 


vede ramayane caiva purdne bharate tatha 
adav ante ca madhye ca harih sarvatra giyate 


“Tn the Vedic literature, including the Ramayana, Puranas, and Mahabharata, from the very 
beginning [ddau] to the end [ante ca], as well as within the middle [madhye ca], only Hari, the 
Supreme Personality of Godhead, is explained.” 


sarve veda yat padam amananti 


“All Vedic knowledge is searching after the Supreme Personality of Godhead.” [Katha 
Upanisad 1.2.15] 


veda-pranihito dharmo 

hy adharmas tad-viparyayah 
vedo narayanah saksat 
svayambhiur iti susruma 


“That which is prescribed in the Vedas constitutes dharma, the religious principles, and the 
opposite of that is irreligion.” [Srimad-Bhagavatam 6.1.40] 


“The source of dharma, or religious principles, is the Vedas, the smrtis, their commentaries, the 
conduct of sadhus, and the satisfaction of the soul.” [Manu-samhita 2.6] 


Thus the Vedas are primarily concerned with declaring the supremacy of Visnu. In his commentary on 
the Bhagavad-gita, Sri Madhvacarya quotes from the Naradiya Purana as follows: 


“Tt is proclaimed that the Vaisnava scriptures consist of the Paficaratra, the Mahabharata, the 
original Ramayana, the Purdnas and the Srimad-Bhdgavatam. The Puranas glorifying Lord 
Siva should be adjusted so their statements do not conflict with the Vaisnava literatures. Those 
who dishonor the Vedas by taking shelter of philosophies like Gautama’s Nydya, Kanada’s 
Vaisesika, [the atheist] Kapila’s Sankhya, Patafijali’s Yoga, and that found in Saivite Purdnas are 
of low intelligence.” 


So we should understand that speculation always leads to misunderstanding, because human 
intelligence is limited and imperfect. The process of receiving perfect knowledge is simply hearing the 
Absolute Truth from a self-realized soul, or hearing directly from the Lord through the Vedas. Rather 
than taking the Vedic statements out of context and twisting them to fit a preconceived notion, to 
ascertain their real purport we should carefully examine them in their original context, and contemplate 
their meaning according to the rules of Sanskrit interpretation under the guidance of a self-realized 
spiritual master. This is the process of samanvaya explained in the Introduction. Even if the statements 
of the scriptures appear obscure and esoteric, we can at once understand their clear meaning by 
applying the principles of samanvaya. 


For example, the Katha Upanisad [1.2.25] says: 


yasya brahma ca ksatram ca 
ubhe bhavatah odanah 
mrtyur yasyopasecanam 

ka ittha veda yatra sah 


“There is a person for whom the brahmanas and ksatriyas are food, and death is the sauce. Who 
knows where this person is?” 


Samsaya [arisal of doubt]: Here the words odana [food] and upasecana [sauce] indicate an eater. Who 
is the eater? Is it fire, the jrva, or the Supreme Personality of Godhead? 


Piurvapaksa [antithesis]: “Because there is nothing specific to show that of these three fire is not the 
eater, and because the questions and answers in this passage seem to indicate fire, and because the 
Brhad-aranyaka Upanisad [1.4.6] declares agnir annddah [Fire is the eater], therefore fire is the eater 
in this passage. Or perhaps the jrva is the eater here because eating is an action and the jiva performs 
actions although the Supreme does not perform any actions. This is also confirmed by the sruti-sastra 
[Mundaka Upanisad 3.1.1 and Katha Upanisad 3.1] which describes an eater accompanied by a non- 
eater who simply looks: tayor anyah pappalam ‘Two friendly birds sit on a tree. One eats the pippala 
fruit and the other does not eat but only looks.’ From all this it may be understood that the eater here is 
the jiva.” 


Siddhanta [Vedic conclusion]: The proper understanding follows. 


Sutra 1.2.9 
atta caracara-grahanat 
atta—the eater; cara—the moving; acara—and the non-moving; grahanat—because of taking. 
The eater [is Brahman] because He takes the moving and non-moving [as His food]. 


The eater is the Supreme Personality of Godhead. Why? Because of the words cardacara-grahanat 
[Because He takes the moving and non-moving as His food]. In the passage under discussion [Katha 
Upanisad 1.2.25] the words brahma ksdatram indicate the entire universe, which is then sprinkled with 
the sauce of death and eaten. This passage must refer to the Supreme Personality of Godhead because 
besides Him, no one can eat the entire universe. A sauce is something that, while being eaten itself, is 
also the cause of other things being eaten. The eating of the entire universe sprinkled with the sauce of 
death must refer to the periodic destruction of the material universes. In this way it is proved that the 
eater of the universes here is the Supreme Personality of Godhead. This is not refuted by the statement 
of Upanisads [anasnan| that He does not eat. 


dva suparnd sayuja sakhaya 
samanam vrksam parisasvajdte 
tayor anyah pippalam svadv atty 
anasnann anyo ‘bhicakasiti 


“Two companion birds sit together in the shelter of the same pippala tree. One of them is 
relishing the taste of the tree’s berries, while the other refrains from eating and instead watches 
over His friend.” [Mundaka Upanisad 3.1.1] 


The Supreme Personality of Godhead does not eat the results of karma, but He has His own 
transcendental eating. 


yatha pradiptam jvalanam patanga 
visanti nasaya samrddha-vegah 
tathaiva nasaya visanti lokas 
tavapi vaktrani samrddha-vegah 


lelihyase grasamanah samantal 
lokan samagran vadanair jvaladbhih 
tejobhir Gpurya jagat samagram 
bhasas tavograh pratapanti visno 


“T see all people rushing with full speed into Your mouths as moths dash into a blazing fire. O 
Visnu, I see You devouring all people in Your flaming mouths and covering the universe with 
Your immeasurable rays. Scorching the worlds, You are manifest.” [Bhagavad-gita 11.29-30] 


Sutra 1.2.10 


prakarandat ca 
prakaranat—because of the context; ca—also. 
This is also confirmed by the context. 


That this passage refers to the Supreme Personality of Godhead is also confirmed by the following 
statement of Katha Upanisad [1.2.20]: 


anor aniyan mahato mahiyan 


“The Supreme Personality of Godhead is smaller than the smallest and greater than the 
greatest.” 


This is also confirmed by the following words of smrti-sastra: 
atasi lokasya caracarasya 


“You are the eater of this complete cosmic manifestation, of the moving and the non-moving.” 


Adhikarana 3: The Associate in the Cave is Brahman 
Visaya [thesis or statement]: The Katha Upanisad [1.3.1-9] states: 


“There are the two aspects of the Lord; as the drinkers of the truth, existing in the body 
obtained by good works, both dwelling in the cavity of the heart, in the most highly splendid 
sky. The knowers of Brahman, and those who perform the five great sacrifices and observe the 
triple ndciketa fire, describe these as shade and sun. 


“T know the Lord Visnu, both as the Spirit in the ndciketa fire, and as the refuge of all His 
worshipers, the imperishable Supreme Brahman, the Giver of security to the frightened 
voyagers on the ocean of samsdra, the Lord dwelling on the opposite shore as the Lord of 
Vaikuntha, directing the liberated souls. 


“You should know the jivatmd as one seated in the chariot of the body, the intelligence as the 
driver and the mind as the reins. 


“The wise say that the senses are the horses and their objects are the road; they also say that the 
spirit soul, joined with the senses and the mind but devoid of spiritual intelligence, is the 
sufferer 


“For he who is without discrimination, with mind out of harmony, his senses are always 
uncontrolled like unbroken horses. 


“But he who discriminates, and has his mind always harmonized, his senses are controlled like 
well-trained horses. 


“He who is without discrimination, with uncontrolled mind, being always impure, never 
reaches the goal, but returns again to this world. 


“But he who discriminates, and has his mind always harmonized and senses pure, certainly 
reaches the places where he is not born again. 


“The man who has reason for his charioteer, and holds the reins of the mind, reaches the end of 
the road that highest place of Visnu.” 


The Vedic literature confirms that Brahman is concentrated transcendental knowledge, or unlimited 
consciousness. Vedic knowledge is given by the Supreme Lord, who is situated in everyone’s heart, to 
those who are anxious to realize that superconscious Supreme Being. One Vedic mantra [Svetasvatara 
Upanisad 6.18] says, 


tam ha devam atma-buddhi-prakasam mumuksur vai Saranam aham prapadye 

“One must surrender unto the Supreme Personality of Godhead if he at all wants liberation.” 
As far as the goal of ultimate knowledge is concerned, it is also confirmed in Vedic literature: 

tam eva viditvati mrtyum eti 


“Only by knowing Him can one surpass the boundary of birth and death.” [Svetasvatara 
Upanisad 3.8] 


He is situated in everyone’s heart as the supreme controller and eternal friend of the living entity. 
Katha Upanisad [1.2.20] states: 


anor aniyan mahato mahiyan 

atmasya jantor nihito guhayam 

tam akratuh pasyati vita-soko 

dhatuh prasadan mahimanam atmanah 


“Both the Supersoul [Paramatma] and the atomic soul [j7vatmd] are situated on the same tree of 
the body within the same heart of the living being, and only one who has become free from all 
material desires as well as lamentations can, by the grace of the Supreme, understand the glories 
of the soul.” 


Samsaya [arisal of doubt]: The Katha Upanisad [1.3.1] quoted above states: 


rtam pibantau sukrtasya loke 
guham pravistau parame parardhe 
chaya-tapau brahma-vido vadanti 
pancagnayo ye ca trinaciketah 


“Two persons drink the results of karma in the cave of the heart. They who know Brahman, 
they who keep the five sacred fires, and they who perform the three ndciketa sacrifices say 
these two persons are shade and light.” 


In this passage a companion to the j7va, who experiences the results of karma, is described. This 
companion may be interpreted to be either intelligence, life-breath, or the Supreme Personality of 
Godhead. 


Purvapaksa [antithesis]: The companion here must be either intelligence or life-breath for they assist 
the jiva as he experiences the results of karma. The companion cannot be the Supreme Personality of 
Godhead for the Supreme Lord never experiences the results of karma. Therefore the companion must 
be either intelligence or life-breath. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.2.11 


guham pravistav Gtmanau hi tad darsanat 


guham—uin the cave; pravistau—entered; Gtmanau—two selves; hi—indeed; tat—that; 
darsanat—because of being seen in other passages of Vedic literature. 


The two persons that have entered the cave of the heart are the two selves [the Supreme 
Personality of Godhead and the jiva| because this explanation is seen in Vedic literature. 


The two persons that have entered the cave of the heart are the jiva and the Supreme Personality of 
Godhead, not the jiva and intelligence, and not the jiva and the life-breath. Why? The Sitra says tad 
darsanat [because this explanation is seen in Vedic literature]. 


The Katha Upanisad [2.1.7] says that the jiva has entered the cave of the heart: 


ya pranena sambhavaty 
aditir devatamayi 

guham pravisya tisthantim 
ya bhitebhir vyajayata 


“Accompanied by the life-breath and a host of powers, the jiva, who is the king of the senses, 
enters the cave of the heart.” 


Another verse [Katha Upanisad 1.2.12] says that the Supreme Personality of Godhead has entered the 
cave of the heart: 


tam durdarsam giidham anupravistam 
guhahitam gahvarestam puranam 
adhyatma-yogadhigamena devam 
matva dhiro harsa-sokau jahati 


“The Supreme Personality of Godhead, who is the oldest person, and who is worshiped in the 
jungle of this world, remains hidden in the cave of the heart. A wise man, meditating on Him in 
a trance of spiritual yoga, gives up all material joy and grief.” 


The word hi [indeed] in this Sutra means “This is indeed corroborated by all the Purdnas.” 


krsna krsnaprameyatman 
yogesa jagad-isvara 
vasudevakhilavasa 
satvatam pravara prabho 


tvam atma sarva-bhitanam 
eko jyotir ivaidhasam 
gtdho guha-sayah saksi 
maha-purusa isvarah 


[Narada Muni said:] O Krsna, Krsna, unlimited Lord, source of all mystic power, Lord of the 
universe! O Vasudeva, shelter of all beings and best of the Yadus! O master, You are the 
Supreme Soul of all created beings, sitting unseen within the cave of the heart like the fire 
dormant within kindling wood. You are the witness within everyone, the Supreme Personality 
and the ultimate controlling Deity. [Srimad-Bhadgavatam 10.37.10-11] 


The word pibantau [they both drink] in the passage of the Upanisad is used in the same sense as the 
phrase “the two parasol-bearers.” Although only one of the pair carries the parasol, they are still known 
as “the two parasol-bearers.” In the same way only one of the two ‘drinkers’ here actually drinks. The 
Supreme Lord never becomes entangled in the actions and reactions of material nature, because He is 
the source and controller of material nature. The word chayda-tapau [shade and light] here means either 


that the knowledge of the two persons is different, or it means that one of the persons is bound to the 
cycle of repeated birth and death and the other is free from the cycle of repeated birth and death. 


In the Katha Upanisad [1.3.1] it is said: 


rtam pibantau sukrtasya loke 
guham pravistau parame parardhe 
chayatapau brahmavido vadanti 
pancagnayo ye ca tri-naciketah 


“O Naciketa, the expansions of Lord Visnu as the tiny living entity and the Supersoul are both 
situated within the cave of the heart of this body. Having entered that cavity, the living entity, 
resting on the chief of the life airs, enjoys the results of activities, and the Supersoul, acting as 
witness enables him to enjoy them. Those who are well-versed in knowledge of Brahman and 
those householders who carefully follow the Vedic regulations say that the difference between 
the two is like the difference between a shadow and the sun.” 


In the Svetasvatara Upanisad [6.16] it is said: 


sa visvakrd visvavidatmayonih 

jnah kalakaro guni sarvavid yah 
pradhana-ksetrajna-patir gunesah 
samsara-moksa-sthiti-bandha-hetuh 


“The Supreme Lord, the creator of this cosmic manifestation, knows every nook and corner of 
His creation. Although He is the cause of creation, there is no cause for His appearance. He is 
fully aware of everything. He is the Supersoul, the master of all transcendental qualities, and He 
is the master of this cosmic manifestation in regard to bondage to the conditional state of 
material existence and liberation from that bondage.” 


Sutra 1.2.12 
visesandc ca 
visesanat—because of distinctive qualities; ca—also. 
Also because of the differences between them. 


In the section of Katha Upanisad in which the verse under discussion appears, the jiva and the 
Supreme Personality of Godhead are carefully distinguished; the jiva is described as the meditator, and 
the Supreme Personality of Godhead as the object of meditation. Thus Katha Upanisad 1.2.12, quoted 
above, distinguishes one as the meditator and the other as the object of meditation. In Katha Upanisad 
1.3.1, in the words chayd-tapau [shade and light] they are again distinguished: one being all-knowing 
and the other having only a small sphere of knowledge. 


Katha Upanisad 1.3.9 explains: 


vijndna-sarathir yas tu 
manah-pragrahavan narah 
so 'dhvanah param apnoti 
tad visnoh paramam padam 


‘A person who has transcendental knowledge as his charioteer and who carefully holds the 
reins of the mind reaches the end of the path: the transcendental realm of Lord Visnu.” 


kascid dhirah pratyag atmanam aiksad avrtta-caksur amrtatvam icchan 


“With a desire to attain immortality, a sober practitioner sees the Supreme Lord while closing 
his eyes,” [Katha Upanisad 2.1.1] 


jnana-prasadena visuddha-sattvas tu tam pasyate niskalam dhyayamanah 


“If by the mercy of spiritual knowledge one meditates on the unchangeable, pure Supreme 
Lord, he can get darsana of Him.” [Mundaka Upanisad 3.1.8] 


In these words they are again distinguished: one being the goal to be attained and the other the person 
who attains the goal. Thus there is no doubt that the relation between the individual soul and the 
Supersoul is like shade and light, or atomic part and Supreme Whole. 


Adhikarana 4: The Person in the Eye is the Supreme Personality of 
Godhead 


Visaya [thesis or statement]: In the Chandogya Upanisad [4.15.1-6] we read: 


He said: “He who is seen in the eye is called the atmd. He is immortal, He is nectar. He is the 
greatest. Because He is present, neither water nor liquid butter will stay on the eye, but both 
will slide from it. He is the abode of all opulences. For one who sees Him all desires are at once 
fulfilled. 


“The wise call Him samyadvama [the most beautiful] because He is the abode of all opulences. 
For one who sees Him, all desires are at once fulfilled. 


“He is called Vamana because He alone is the origin of all beauty. He who knows Him also 
becomes most beautiful. 


“He is also called Bhamani, because He shines resplendently in all the worlds. He who knows 
Him, also becomes resplendent. 


“Now when such persons die, whether their relatives perform their sraddha ceremony or not, 
they go to the plane of light, from the plane of light to the plane of the day, from the plane of 
the day to the plane of the sukla-paksa [bright fortnight], from the plane of the sukla-paksa to 
the plane of the uttarayana [the six months when the sun travels in the north], from the plane of 
the uttardyana to the solar plane, from the solar plane to the lunar plane, from the lunar plane to 
the plane of Sarasvati, and from the plane of Sarasvati to the plane of the chief Vayu, who is her 
Lord and the beloved of God. 


“He leads them to Brahman. This is the path guarded by the devas, the path that leads to 
Brahman. Those who proceed on that path do not return to samsdara, yea, they do not return.” 


The process of philosophical speculation is basically guesswork; there is never final certainty in the 
conclusion. Human knowledge and reason are imperfect; one philosopher or scientist may publish a 
certain theory, then after some time it is usurped by another researcher with a better theory. Although 
this happens again and again, they argue that “Our knowledge is gradually improving, and someday it 
will be perfect.” But why should we wait for an indefinite someday, when we can accept perfect 
knowledge from the Vedas today? 


The materialist wants to understand everything by the aGroha-pantha—y the ascending process of 
argument and inductive logic—but transcendental matters cannot be understood in this way, because 
they are beyond the jurisdiction of the material mind and senses. Rather, one must follow the avaroha- 
pantha, the process of descending knowledge or deductive logic. The word avaroha is related to the 
word avatara, which means “one who descends.” Therefore one must accept the paramparda system. 
And the best parampara is that which extends from Krsna, the original form of the Supreme Brahman. 


evam parampard-praptam imam rajarsayo viduh 


“This supreme science was thus received through the chain of disciplic succession, and the 
saintly kings understood it in this way.” [Bhagavad-gita 4.2] 


Whatever Krsna says, we should accept [imam rdjarsayo viduh]. This is the descending process of 
certainty, avaroha-pantha. Srila Madhvacarya has quoted the following statement from the Brahmanda 
Purana: 


“One should have complete faith in transcendental literature such as Srimad-Bhagavatam and 
other literature that directly glorifies the Supreme Personality of Godhead. One should also 
have faith in Vaisnava-tantras, the original Vedas, and Mahabharata, which includes 
Bhagavad-gita and which is considered the fifth Veda. The Vedic knowledge originally 
emanated from the breathing of Visnu, and Vedic literature has been compiled in literary form 
by Srila Vyasadeva, the incarnation of Visnu. Therefore, Lord Visnu should be understood to be 
the personal speaker of all this Vedic literature.” 


One who takes wholehearted shelter of the Vedic wisdom with firm faith, under the guidance of an 
authentic self-realized spiritual master, can actually see the Supreme Truth. 


yasya deve para bhaktir 
yatha deve tatha gurau 
tasyaite kathita hy arthah 
prakasante mahatmanah 


“Only unto those great souls who have implicit faith in both the Lord and the spiritual master 
are all the imports of Vedic knowledge automatically revealed.” [Svetasvatara Upanisad 6.23] 


There is no need for materialistic speculation and guesswork, because we can receive perfect 
knowledge of spiritual life directly from the Lord through the Vedic literature. 
Samsaya [arisal of doubt]: Chandogya Upanisad [4.15.1-2] says: 


ya eso ‘ntar-aksini puruso drsyate sa esa atmeti hovdca. etad amrtam ayam etad brahma tad 
yad yad asmin sarpir vodakam va sincati vartmani eva gacchati. etam sampad-dhama ity 
acaksate etam hi sarvani kamany abhisamyanti 


“He said: He who is seen in the eye is called the atmd. He is immortal, He is nectar. He is the 
greatest. Because He is present, neither water nor liquid butter will stay on the eye, but both 
will slide from it. The wise call Him samyadvama [the most beautiful] because He is the abode 
of all opulences. For one who sees Him all desires are at once fulfilled.” 


Is this person a reflection, a demigod, the jzva, or the Supreme Personality of Godhead? 


Purvapaksa [antithesis]: It may be a reflection, for the observer sees himself reflected in another’s eye. 
It may be a demigod because Brhad-dranyaka Upanisad [5.5.2] says rasmibhir eso ‘smin pratisthitah: 
“With the rays of sunlight the sun-god enters the eye.” It may be the jiva because a person sees with his 


eyes, so he may also be the person in the eye. In this way the person in the eye may be any one of these 
three. 


Siddhanta [Vedic conclusion]: The authoritative Vedic conclusion follows, ending all speculation. 


Sutra 1.2.13 
antara upapatteh 


antarah—the person within; upapatteh—because of reason. 


The person within [the eye is the Supreme Personality of Godhead] because [that 
conclusion is dictated] by reason. 


The person in the eye is the Supreme Personality of Godhead. Why? The Satra says upapatteh: 
“Because that conclusion is dictated by reason.” This is so because, in the quote from the Chandogya 
Upanisad, the description of the qualities of the person in the eye includes being the Supreme Self 
[atma], immortality [amrta], being the greatest [brahma], being untouched by material things, and 
being the abode of all opulences [sampad-dhama]. These qualities can properly be attributed only to 
the Supreme Personality of Godhead. 


But we cannot know Him by the ascending speculative process, therefore we must receive Vedic 
knowledge from a self-realized soul, the qualified spiritual master. 

om ajnana-timirdndhasya 

caksur unmilitam yena 

tasmai sri-gurave namah 


“T was born in the darkest ignorance, and my spiritual master opened my eyes with the torch of 
knowledge. I offer my respectful obeisances unto him.” [traditional Vedic prayer] 


Sutra 1.2.14 
sthanddi-vyapadesac ca 
sthana—the place; ddi—beginning with; vyapadesat—because of the statement; ca—also. 


And also because of the teaching [in the scriptures that the Supreme Personality of 
Godhead is present] in this place and in other places as well. 


That the Supreme Personality of Godhead is the controller who resides with the eye is described in 
Brhad-aranyaka Upanisad [3.7.18]: 


yas caksusi tisthams caksuso ‘ntaro yam caksur na veda yasya caksur sariram yas caksur 
antaro yam ayaty esa ta atmantaryamy amrtah 


“He who stays in the eye, who is within, whom the eye does not know, who is the ultimate 
proprietor of the eye and the body, and who, residing within, controls the eye, is the immortal 
Supersoul, the Supreme Personality of Godhead who resides in the heart.” 


The ordinary eyes cannot see the transcendental Supreme Person, because in our conditioned state of 
consciousness, our vision is covered by illusion. This is an arrangement by the Supreme Brahman to 
satisfy our desire to live independently from Him: 


yatha ghano 'rka-prabhavo 'rka-darsito 
hy arkamsa-bhitasya ca caksusas tamah 
evam tv aham brahma-gunas tad-iksito 
brahmamsakasyatmana atma-bandhanah 


“Although a cloud is a product of the sun and is also made visible by the sun, it nevertheless 
creates darkness for the viewing eye, which is another partial expansion of the sun. Similarly, 
material false ego, a particular product of the Absolute Truth made visible by the Absolute 
Truth, obstructs the individual soul, another partial expansion of the Absolute Truth, from 
realizing the Absolute Truth.” [Srimad-Bhadgavatam 12.4.32] 


But by hearing for a long time from a pure devotee spiritual master about the exalted character, 
qualities and activities of the Supreme Brahman, we gradually develop love for Him. This loving 
service mood is the cure for the spiritual blindness of illusion. Thus we can see Him, not with ordinary 
vision, but with the eye of love within the heart. 


premanjana-cchurita-bhakti-vilocanena 
santah sadaiva hrdayesu vilokayanti 

yam Syamasundaram acintya-guna-svariipam 
govindam ddi-purusam tam aham bhajami 


“T worship Govinda, the primeval Lord, who is Syamasundara, Krsna Himself with 
inconceivable innumerable attributes, whom the pure devotees see in their heart of hearts with 
the eye of devotion, tinged with the salve of love.” [Brahma-samhita 5.38] 


Sutra 1.2.15 
sukha-visistabhidhandd eva 


sukha—by happiness; visista—distinguished; abhidhanat—because of the description; eva— 
indeed. 


Also because He is described as [full of] bliss. 


This Sutra refers to Chandogya Upanisad [4.10.5], which says prano brahma kam brahma kham 
brahma: “The Supreme Personality of Godhead is life; the Supreme Personality of Godhead is bliss; 
the Supreme Personality of Godhead is sky.” The discussion of the Supreme Personality of Godhead 
beginning with these words continues through some paragraphs up to the verse under discussion in this 
Adhikarana [Chdndogya Upanisad 4.15.1], describing the person in the eye. For this reason the person 
in the eye must be the Supreme Personality of Godhead. There is also a discussion of agni-vidya 
between 4.10.5 and 4.15.1; however, the interpolation of agni-vidya does not break the context, 
because agni-vidyd is a subordinate part of the discussion of the Supreme Personality of Godhead. 


The word visista [distinguished] in this Sutra means that the Supreme Personality of Godhead has 
complete knowledge, bliss and all other transcendental qualities in His original form as Govinda, the 
transcendental cowherd boy. 


sac-cid-ananda-rupdya 
krsnayaklista-karine 

namo vedanta-vedydya 
gurave buddhi-saksine 


“T offer my respectful obeisances unto Krsna, who has a transcendental form of bliss, eternity 
and knowledge. I offer my respect to Him, because understanding Him means understanding 
the Vedas and He is therefore the supreme spiritual master.” [Gopdala-tapani Upanisad 1.1] 


tam ekam govindam sac-cid-Gnanda-vigraham 


“You are Govinda, the pleasure of the senses and the cows, and Your form is transcendental, 
full of knowledge, bliss and eternality.” [Gopdla-tapani Upanisad 1.35] 


isvarah paramah krsnah 
sac-cid-ananda-vigrahah 
anddir adir govindah 
sarva-karana-karanam 


“Krsna who is known as Govinda is the Supreme Godhead. His eternal spiritual body is full of 
complete knowledge and bliss. He is the origin of all. He has no other origin, for He is the 
prime cause of all other causes.” [Brahma-samhita 5.1] 


Sutra 1.2.16 
srutopanisatka-gaty-abhidhanac ca 


sruta—heard; upanisatka—Upanisad; gati—destination; abhidhanat—because of the 
description; ca—also. 


And because of the description of the destination of they who hear the Upanisads. 


One who hears the Upanisads and understands the confidential knowledge of the Vedas travels to the 
Supreme Personality of Godhead. Of the person who knows the person in the eye, Upakosala Muni 
says arcisam abhisambhavati: “He attains the realm of light.” Because these two persons—he who 
knows the esoteric teaching of the Vedas and he who knows the person in the eye—attain the same 
destination, it must be understood that the person in the eye is the Supreme Personality of Godhead. 


One who understands the confidential meaning of the Vedas and Upanisads does not want to become 
one with the Lord; nor does he wish to attain the heavenly planets for extensive sense enjoyment. His 
destination is the spiritual world, where he can meet the Supreme Brahman face-to-face and engage in 
eternal service to Him. 


pusann ekarse yama surya prajapatya 

vyttha rasmin samitha 

tejo yat te ripam kalyadna-tamam 

tat te pasyami yo 'sav asau purusah so ‘ham asmi 


“O my Lord, O primeval philosopher, maintainer of the universe, O regulating principle, 
destination of the pure devotees, well-wisher of the progenitors of mankind, please remove the 
effulgence of Your transcendental rays so that I can see Your form of bliss. You are the eternal 
Supreme Personality of Godhead, like unto the sun, as am I.” [S77 [sopanisad, Mantra 16] 


avyakto 'ksara ity uktas 
tam ahuh paramam gatim 
yam prapya na nivartante 
tad dhama paramam mama 


“That supreme abode is called unmanifested and infallible, and it is the supreme destination. 
When one goes there, he never comes back. That is My supreme abode.” [Bhagavad-gita 8.21] 


Sutra 1.2.17 
anavasthiter asambhavac ca netarah 


anavasthiteh—because the abode is not eternal; asambhavat—because of being impossible; ca 
—and; na—not; itarah—anyone else. 


[The person in the eye] is not anyone else [but the Supreme Personality of Godhead] 
because [the others] do not stay always in the eye and because it cannot be them 
[according to the context]. 


These other persons cannot be the person in the eye because none of them stay permanently in the eye, 
and because none of them possess immortality or any of the other qualities attributed to the person in 
the eye. The Supreme Personality of Godhead is therefore the person in the eye referred to in this text. 


nirbhinne aksini tvasta 
loka-palo 'visad vibhoh 
caksusamsena rupanam 
pratipattir yato bhavet 


“Thereafter, the two eyes of the gigantic form of the Lord were separately manifested. The sun, 
the director of light, entered them with the partial representation of eyesight, and thus the living 
entities can have vision of forms.” [Svimad-Bhadgavatam 3.6.15] 


The living entities cannot perceive the material world independently, because their nature is completely 
spiritual. The Supreme Personality of Godhead expands Himself as light and as the eye, so we can see. 
We can sense the material world only by the extraordinary potency of the Lord. Therefore by 
conclusive Vedic knowledge we can understand that the Lord is the person in the eye. 


Adhikarana 5: The Internal Ruler is the Supreme Personality of Godhead 


Visaya [thesis or statement]: The principle of material creation is a sum total manifestation of the three 
modes of material nature, technically called the pradhdana. 


sri-bhagavan uvdca 

yat tat tri-gunam avyaktam 
nityam sad-asad-atmakam 
pradhanam prakrtim prahur 
avisesam visesavat 


The Supreme Personality of Godhead said: “The unmanifested eternal combination of the three 
modes is the cause of the manifest state and is called pradhana. It is called prakrti when in the 
manifested stage of existence.” [Srimad-Bhagavatam 3.26.10] 


Material nature in its subtle stage is called pradhdana, the undifferentiated sum total of all material 
elements. Although they are undifferentiated, the total material elements are contained in pradhana. 
When the total material elements are manifested by the interaction of the three modes of material 
nature with the force of time, the manifestation is called prakrti. 


Impersonalists argue that Brahman is without variegatedness or differentiation. They try to equate 
pradhana with Brahman, but actually Brahman is not pradhdana. Pradhana is distinct from Brahman, 
because there are no material modes of nature in Brahman. One may argue that the mahat-tattva is also 
different from pradhdana because in the mahat-tattva there are manifestations. The actual explanation 
of pradhana, however, is given above: pradhdna is the stage of material nature when the actions and 
reactions of cause and effect are unmanifested [avvakta]. Therefore pradhdna and the mahat-tattva are 
identical. 


Pradhana is not the time element because in the time element there are actions and reactions, creation 
and annihilation. Nor is it the jiva, the Lord’s marginal potency of living entities, or designated 
conditioned living entities, because the designations of the living entities are not eternal. The adjective 
nitya in the verse above indicates eternality. Therefore pradhdna is the external creative potency of the 
Lord, and specifically the condition of material nature immediately previous to its manifestation. It is 
stated in the Satvata-tantra: 


visnos tu trini rupani 

purusakhyany atho viduh 

ekam tu mahatah srastr 

dvitiyam tv anda-samsthitam 

trttiyvam sarva-bhita-stham 

tani jnatva vimucyate 

“For material creation, Lord Krsna's plenary expansion assumes three Visnus. The first one, 
Maha-Visnu, creates the total material energy, known as the mahat-tattva. The second, 
Garbhodakasayt Visnu, enters into all the universes to create diversities in each of them. The 
third, Kstrodakasayt Visnu, is diffused as the all-pervading Supersoul in all the universes and is 
known as Paramatma. He is present even within the atoms. Anyone who knows these three 
Visnus can be liberated from material entanglement.” 


The material creation is the external, inferior potency of the Supreme Brahman. The Vedic hymns 
sarvam hy etad brahma |Mandikya Upanisad 2], tasmdd etad brahma nama-ripam annam ca jayate 
[Mundaka Upanisad 1.2.10], and, in the Bhagavad-gita [14.3], mama yonir mahad brahma indicate 
that everything in the material world is a manifestation of Brahman; and although the effects are 
differently manifested, they are nondifferent from the cause. In the /Sopanisad it is said that everything 
is related to the Supreme Brahman, or Krsna, and thus everything belongs to Him only. 


atmaivedam agra asit purusa-vidhah 


“The Supreme Personality of Godhead (Krsna) existed even before the appearance of the 
purusa incarnations.” [Brhad-dranyaka Upanisad 1.4.1] 


One who knows perfectly well that everything belongs to Krsna, that He is the proprietor of everything 
and that, therefore, everything should be engaged in the service of the Lord, is never affected by the 
results of his activities, whether virtuous or sinful. This practice of karma-yoga is the actual secret of 
liberation. When one’s material body, being a gift of the Lord for carrying out a particular type of 
action, is fully engaged in activities of devotional service, it is then beyond contamination by sinful 
reactions; exactly as the lotus leaf, though remaining in the water, does not get wet. The Lord also says 
in Bhagavad-gita [3.31-32], 


ye me matam idam nitvam 
anutisthanti madnavah 
sraddhavanto ‘nasityanto 
mucyante te 'pi karmabhih 


ye tv etad abhyastivanto 

nanutisthanti me matam 

sarva-jnana-vimudhams tan 

viddhi nastan acetasah 

“One who executes his duties according to My injunctions and who follows this teaching 
faithfully, without envy, becomes free from the bondage of fruitive actions. But those who, out 
of envy, disregard these teachings and do not practice them regularly, are to be considered 
bereft of all knowledge, befooled, and doomed to ignorance and bondage.” 


The mundane speculators do not surrender to the Lord, but follow their own desires for fruitive activity 
and sense enjoyment. Therefore they try to make the Lord impersonal, or at best, also subject to the 
material actions and reactions of karma. They misinterpret the statements of the scriptures to force a 
conclusion that allows them to continue their independent activities. Of course, this subjects them to 
the full force of their karmic reactions, meaning they must accept an unending succession of material 


bodies and experience the sufferings concomitant with material existence without relief. This is the 
terrible price of their independent, rebellious spirit. 


Samsaya [arisal of doubt]: Brhad-aranyaka Upanisad 3.7.18 says: 


yah prthivyam tisthan prthivya antaro yam prtivi na veda yasya prthivi sariram yah prthivim 
antaro yam ayaty esa ta atmantaryamy amrtah... 


“He who stays in the earth, who is within, whom the earth does not know, who is the ultimate 
proprietor of the earth and the body, and who, residing within, rules the earth, is the immortal 
Supersoul, the Supreme Personality of Godhead who resides in the heart. 


“He who stays in the water, who is within, whom the water does not know, who is the ultimate 
proprietor of the water and the body, and who, residing within, rules the water, is the immortal 
Supersoul, the Supreme Personality of Godhead who resides in the heart. 


“He who stays in the fire, who is within, whom the fire does not know, who is the ultimate 
proprietor of the fire and the body, and who, residing within, rules the fire, is the immortal 
Supersoul, the Supreme Personality of Godhead who resides in the heart.” 


In this verse is the ruler who lives within the earth and other elements pradhana, the jiva, or the 
Supreme Personality of Godhead? 


Purvapaksa [antithesis]: The ruler within may be pradhana because pradhana resides within. The 
cause is always woven into the effect, and is the controller of the effect. Because pradhdna is the cause 
of the earth, pradhana must therefore be the controller within the earth also. Because it gives happiness 
and because it is all-pervading, the pradhana may be figuratively called atmd [the great self]. Because 
it is eternal it may also be called amrta [eternal]. 


Or, the ruler within may be a certain jiva who is a great yog7. With the yogic powers of entering 
everywhere and becoming invisible at will, a great yogi may become the ruler [within] and with this 
ruling power, the ability to become invisible and other yogic powers, he may be called atmd [the great 
self], and amrta [eternal] in the direct senses of the words without resorting to figurative language. In 
this way the ruler within must be either the pradhdna or a jiva. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.2.18 
antaryamy adhidaivadisu tad-dharma-vyapadesat 


antaryami—the ruler within; adhidaiva—the elements; adisu—beginning with; tat—of Him; 
dharma—the nature; vyapadesat—because of the description. 


The ruler who resides within the elements [is the Supreme Personality of Godhead] 
because His qualities are described [in this passage]. 


The ruler within described in these words of Brhad-aranyaka Upanisad 1s the Supreme Personality of 
Godhead. Why? The Sitra says tad-dharma-vyapadesat: “Because His qualities are described in this 
passage. The Supreme Person is described here because the qualities of the person described here, 
which include being situated within the earth and all other material elements, being unknowable, being 
the supreme controller, and being all-pervading, all-knowing, all-blissful, and eternal, are all qualities 
of the Supreme Personality of Godhead. 


panthdas tu koti-sata-vatsara-sampragamyo 
vayor athapi manaso muni-pungavanam 


so 'py asti yat-prapada-simny a vicintya-tattve 
govindam adi-purusam tam aham bhajami 


“T worship Govinda, the primeval Lord, only the tips of the toes of whose lotus feet are 
approached by the yogis and janis, who travel for billions of years at the speed of the wind or 
mind.” [Brahma-samhita 5.34] 


bhitair mahadbhir ya imah puro vibhur 
nirmaya Sete yad amusu purusah 
bhunkte gundn sodasa sodasatmakah 
so ‘lankrsista bhagavan vacamsi me 


“May the Supreme Personality of Godhead, who enlivens the materially created bodies of the 
elements by lying down within the universe, and who in His purusa incarnation causes the 
living beings to be subjected to the sixteen divisions of material modes which are their 
generators, be pleased to decorate my statements.” [Srimad-Bhadgavatam 2.4.23] 


yatha mahanti bhitani 
bhitesticcdvacesyv anu 
pravistany apravistani 
tatha tesu na tesv aham 


“O Brahma, please know that the universal elements enter into the cosmos and at the same time 
do not enter into the cosmos; similarly, I Myself also exist within everything created, and at the 
same time I am outside of everything.” [Srimad-Bhagavatam 2.9.35] 


punyo gandhah prthivyam ca 
“T am the original fragrance of the earth.” [Bhagavad-gita 7.9] 


Sutra 1.2.19 


na ca smartam atad-dharmabhilapat 


na—not; ca—and; smartam—what is taught in the smrti; atad—not of it; dharma—the 
qualities; abhilapat—because of description. 


The ruler within is not [the pradhana, which is] described in the smryti, because the 
qualities [mentioned in this passage] cannot be attributed [to pradhana]. 


For these reasons it may not be said that the pradhana, which is described in the smrti, is the ruler 
within. Why? The Sutra says atad-dharmabhilapat: “Because the qualities mentioned in this passage 
cannot be attributed to it.” 


The Brhad-aranyaka Upanisad [3.7.23] says: 


ndnyato ‘sti manta nanyato ‘sti vijndtaisa ta atmantaryamy amrta ito 'nyat smartam 
“Unobserved, He is the observer. Unheard, He is the hearer. Inconceivable, He is the thinker. 
Unknown, he is the knower. There is no other observer. There is no other hearer. There is no 


other thinker. There is no other knower. He is the Supreme Personality of Godhead, the eternal 
ruler within. [The pradhana] described in the smrti is different from Him.” 


The list of qualities here, beginning with being the observer, may be attributed to the Supreme 
Personality of Godhead alone. 


sarvendriya-gunadbhasam 
sarvendriya-vivarjitam 

asaktam sarva-bhrc caiva 
nirgunam guna-bhoktr ca 


“The Supersoul is the original source of all senses, yet He is without senses. He is unattached, 
although He is the maintainer of all living beings. He transcends the modes of nature, and at the 
same time He is the master of all the modes of material nature.” [Bhagavad-gita 13.15] 


In the smrti it is said: 
pradhana-ksetrajna-patir gunesah 


“The Supreme Lord as the Supersoul is the chief knower of the body, and He is the master of 
the three modes of material nature [pradhana].” [Svetasvatara Upanisad 6.16] 


Sutra 1.2.20 


sariras cobhaye ‘pi hi bhedenainam adhiyate 


Sarirah—the jiva; ca—also; ubhaye—in both recensions; api—also; hi—indeed; bhedena—by 
the difference; enam—this; adhiyate—is read. 


The ruler within is not a jiva because in both [recensions of the Upanisad] the jiva is 
described as different from Him. 


The word na [not] from the preceding Sitra should be understood in this Sitra also. For the reasons 
already given it cannot be said that a jiva who is a great yogi is the ruler within. Why? The Sutra 
answers hi, which means “because,” ubhaye [in both], which means “in both the Kanva and 
Madhyandina recensions of the Upanisad,” enam [He], which means “the ruler within,” bhedena 
adhiyate [is described as different]. 


[The Kanva recension gives] yo vijndnam antaro yamayati [The transcendental knowledge that rules 
within] and [the Madhyandina recension, gives] ya atmadnam antaro yamayati [The Supreme 
Personality of Godhead who rules within]. In both readings is a clear distinction between the ruler and 
the ruled. Therefore the ruler within is Lord Hari, the Personality of Godhead. 


In the smrti it is said: 

dasa-bhiito harer eva ndnyasvaiva kadacana 

“The living entities are eternally in the service of the Supreme Lord.” 
In the Subala Upanisad the Kathas say: 

prthivy-adinam avyaktaksaramrtaantanam sri-narayano ‘ntaryami 


“Lord Narayana is the ruler within the earth and other elements, within the unmanifested 
pradhana, and within the unchanging, eternal jiva].” 


The Brahmanas say: 
antah-sarire nihito guhayam 
“The Supreme Personality of Godhead stays in the heart of the jiva” 
aja eko nityah 


“The Supreme Personality of Godhead is unborn, eternal, and one without a second 


yasya prthivi sariram yah prthivim antare sancaran yam prthivi na veda 


“The earth is His body. He stays within the earth. The earth does not understand Him, the 
Supreme Personality of Godhead.” 


Adhikarana 6: "Aksara" is the Supreme Personality of Godhead 


Visaya [thesis or statement]: There are two kinds of living entities: Asara [diminishing] and aksara 
[undiminishing]. Ksara refers to those who have fallen down into material existence and become 
conditioned, and aksara refers to those who remain unconditioned, in their original eternal spiritual 
position. The vast majority of living entities live in the spiritual world and are called aksara. They are 
in the position of Brahman, pure spiritual existence. Although both types of living entities are spiritual 
by nature, the unconditioned aksara are qualitatively superior to the ksara, who have been conditioned 
by the three modes of material nature. 


Above both the ksara and aksara living entities is the Supreme Brahman Lord Krsna, Vasudeva, who 
is described in Bhagavad-gita [15.18] as Purusottama. the Supreme Personality of Godhead. 


yasmat ksaram atito ‘ham 
aksardd api cottamah 

ato 'smi loke vede ca 
prathitah purusottamah 


“Because I am transcendental, beyond both the fallible and the infallible, and because I am the 
greatest, I am celebrated both in the world and in the Vedas as that Supreme Person.” 


The impersonalists may theorize that Vasudeva is the impersonal Brahman, but actually the impersonal 
Brahman is subordinate to Krsna, as confirmed in Bhagavad-gita [14.27]: 


brahmano hi pratisthaham 
amrtasydvyayasya ca 
Sasvatasya ca dharmasya 
sukhasyaikantikasya ca 


“And I am the basis of the impersonal Brahman, which is immortal, imperishable and eternal 
and is the constitutional position of ultimate happiness.” 


That Krsna is the source of the impersonal Brahman is also confirmed in Brahma-samhita 5.40: 


yasya prabha prabhavato jagad-anda-koti- 
kotisv aSesa-vasudhadi vibhiti-bhinnam 

tad brahma niskalam anantam asesa-bhiutam 
govindam adi-purusam tam aham bhajami 


“T worship Govinda, the primeval Lord, whose effulgence is the source of the undifferentiated 
Brahman mentioned in the Upanisads, which being differentiated from the infinity of glories of 
the mundane universe, appears as the indivisible, infinite, limitless truth.” 


The impersonal Brahman is nothing but the effulgence or bodily rays of Krsna, and in those bodily rays 
there are innumerable universes floating. Thus Vasudeva, Krsna, is the Supreme Lord in all respects. 
Yet the Mayavadis try to describe Him as impersonal or identical with Brahman. 


Samsaya [arisal of doubt]: The Mundaka Upanisad [1.1.5-6] says: 


atha para yaya tad aksaram adhigamyate. yat tad adresyam agrahyam agotram avarnam 
acaksuh-srotram tad apani-padam nityam vibhum sarva-gatam su-stiiksmam tad avyayam yad 
bhita-yonim paripasyanti dhirah 


“Here is the transcendental knowledge by which the Supreme Personality of Godhead is known. 
The great sages directly see the Supreme Personality of Godhead, who cannot be seen, who 
cannot be grasped, who has no name, who has no color, who has no eyes or ears, who has no 
hands or feet, who is eternal, all-powerful, all-pervading, subtle, and changeless, and who is the 
Creator of all that is.” 


Later the Mundaka Upanisad [2.1.2] also says: 


divyo hy amurtah purusah sa-bahyabhyantaro hy ajah aprano hy amanah subhro ‘ksarat 
paratah parah 


“The Supreme Person is transcendental, formless, without inside or out, unborn, unbreathing, 
without mind, splendid, and higher than the highest of the eternals.” 


Do these two passages describe first the pradhdna and then the purusa [jiva], or do they describe the 
Supreme Personality of Godhead? 


Purvapaksa [antithesis]: Because in these passages there is no mention of being the observer or any 
other qualities of a conscious being, and because there is mention of the word yoni [source of 
everything], which refers to the ingredient of which the creation is made, these passages describe the 
eternal pradhana, and above that eternal pradhdna, the purusa [jiva]. Above the eternal, ever-changing 
pradhana is the jiva, who is the knower of the field of activities. Therefore in these passages the 
pradhana and jiva should be known to be the topics of discussion. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.2.21 
adrsyatvadi-gunako dharmokteh 


adrsyatva—being invisible; d@di—beginning with; gunako—qualities; dharma—qualities; ukteh 
—because of the statement. 


[These passages describe the Supreme Personality of Godhead,]| who possesses many 
transcendental qualities, including invisibility, because His qualities are described here. 


In both passages the Supreme Personality of Godhead, who possesses many transcendental qualities, 
including invisibility, should be understood [to be the topic of discussion]. Why? The Sitra says 
dharmokteh [because His qualities are described here]. 


The Mundaka Upanisad [1.1.9] says: 


yah sarvajnah sarvavid yasya jnanamayam tapah. tasmdd etad brahma nama-riipam annam ca 
jayate 

“The Supreme Personality of Godhead knows everything. He knows everything. He is full of 
knowledge. From Him is born that Brahman that is the material form of this world.” 


Because in the passage of Mundaka Upanisad [1.1.6] that begins divyo hy amurtah purusah: “The 
Supreme Person is transcendental and formless,” the aksara is described as possessing a host of 
transcendental qualities, including omniscience, and because the aksara is described as the ultimate 
goal of all knowledge, the aksara must be the Supreme Personality of Godhead. 


Although He is described as formless, this simply means that His form is not material but fully 
spiritual. 


rupam bhagavato yat tan 
manah-kantam sucapaham 


“That transcendental form of the Lord satisfies the mind’s desire and at once erases all mental 
incongruities.” [Srimad-Bhagavatam 1.6.18] 


avyaktam vyaktim Gpannam 
manyante mam abuddhayah 
param bhavam ajananto 
mamavyayam anuttamam 


“Unintelligent men, who know Me not, think that I have assumed this form and personality. 
Due to their small knowledge, they do not know My higher nature, which is changeless and 
supreme.” [Bhagavad-gita 7.24] 


That the Lord is not formless is experienced by every pure devotee who attains His darsana. But His 
form is completely different from all material forms. For our whole duration of life we see different 
forms in the material world, but no form in the material world can satisfy the seer; none of them can 
satisfy the mind, nor can any of them vanish all mental incongruity and disturbance. These are unique 
features of the transcendental form of the Lord, and one who has even once seen His form is not 
satisfied with anything else. That the Lord is formless or impersonal means that His form is not 
material, and He is not like any material personality. 


Similarly, being described as without breath or mind indicates that His breathing and mind are not 
material. As stated in Katha Upanisad [1.2.23]: 


yam evaisa vrnute tena labhyas 
tasyaisa adtma vivrnute tanum svam 


“Only one who is fully surrendered and engaged in the devotional service of the Supreme Lord 
can understand the Supreme Lord as He is.” 


Sutra 1.2.22 
visesana-bheda-vyapadesabhyam ca netarau 


visesana—modifiers; bheda—difference; vyapadesabhyam—because of the description; ca— 
and; na—not; itarau—the other two. 


Because of the description of the qualities [of the aksara] in these two [passages, the 
aksara| cannot be the other two [pradhana and jiva]. 


The other two, that is pradhdna and jiva, should not be thought [to be the topic of discussion here]. 
Why? the Sutra says visesana [because of the description of the qualities]. Because the description in 
Mundaka Upanisad [1.1.9], beginning with the words yah sarvajna [The Supreme Personality of 
Godhead knows everything], specifically identifies the aksara as the Supreme Personality of Godhead, 
and because the description in Mundaka Upanisad [1.1.6], beginning with the word divya [The 
Supreme Person is transcendental], identifies the aksara as a being different from the jiva, therefore the 
aksara mentioned in both passages must be understood to be the Supreme Personality of Godhead, the 
original cause of all causes. 


vasudeve bhagavati 
sarva-jne pratvag-dtmani 


parena bhakti-bhavena 
labdhatma mukta-bandhanah 


“He thus became liberated from conditioned life and became self-situated in transcendental 
devotional service to the Personality of Godhead, Vasudeva, the omniscient Supersoul within 
everyone.” [Srimad-Bhadgavatam 3.24.45] 


sri-bhagavan uvdca 

hanta te kathayisyami 

divya hy atma-vibhittayah 

pradhanyatah kuru-srestha 

nasty anto vistarasya me 

The Supreme Personality of Godhead said: “Yes, I will tell you of My splendorous 


manifestations, but only of those which are prominent, O Arjuna, for My opulence is limitless.” 
[Bhagavad-gita 10.19] 


Sutra 1.2.23 
rupopanyasac ca 
rupa—of a form; upanydsat—because of the mention; ca—also. 
And also because there is mention of a form. 


Because the form of the aksara is described in this way as the original cause of all causes, the form of 
the aksara here must be the Supreme Personality of Godhead. It cannot be either pradhana or jiva. The 
Mundaka Upanisad [3.1.3] says: 


yada pasyah pasyate rukma-varnam 

kartaram tsam purusam brahma-yonim 

tada vidvan punya-pape vidhiya 

niranjanah paramam samyam upaiti 

“One who sees the golden-colored Personality of Godhead, the Supreme Lord, the supreme 
actor, who is the source of the Supreme Brahman, becomes free from the reactions to past pious 
and sinful deeds, and becomes liberated, attaining the same transcendental platform as the 
Lord.” 

isvarah paramah krsnah 

sac-cid-ananda-vigrahah 

anddir adir govindah 

sarva-karana-karanam 

“Krsna who is known as Govinda is the Supreme Godhead. He has an eternal blissful spiritual 
body. He is the origin of all. He has no other origin and He is the prime cause of all causes.” 
[Brahma-samhita 5.1] 


Sutra 1.2.24 
prakarandat 
prakaranat—bvecause of the context. 


[The aksara here must be the Supreme Personality of Godhead] because of the context. 


The meaning of this Sara is clear. The smrti-sastra also confirms that this text refers to Lord Visnu. 
The Visnu Purana [6.5.65-70] says: 


dve vidye veditavye iti catharvani srutih 
paraya tv aksara-praptih rn-vedadi-mayi apara 


yat tad avyaktam ajarammacintyam ajam avyayam 
anirdesyam ariipam ca panipaddady-asamyutam 


vibhum sarva-gatam nitvam bhita-yonim akaranam 
vydpya-vyapyam yatah sarvam tad vai pasyanti surayah 


tad brahma paramam dhama tad dhyeyam moksa-kanksinam 
sruti-vakypditam stiksmam tad visnoh paramam padam 


tad eva bhagavad-vacyam svaripam paramatmanah 
vacako bhagavac-chabdas tasyadyasyaksaratmanah 


evam nigaditarthasya sa-tattvam tasya tattvatah 
jnayate yena taj-jnanam param anyat trayimayam 


“The Atharva Veda says there are two kinds of knowledge: superior and inferior. Superior 
knowledge is that which brings one to the eternal, and inferior knowledge is the teaching of the 
Rg Veda and the other Vedas. The eternal is unmanifested, without decay, inconceivable, 
unborn, unchanging, without material form, without material hands or feet, all-powerful, all- 
pervading, eternal, the source of all living entities, causeless, present within everything, 
untouched by anything, and the source from which everything has come. Saintly persons see 
Him. He is the Supreme Personality of Godhead. He is the supreme abode. He is the object of 
meditation for they who yearn for liberation. He is described in the words of the Vedas. He is 
supremely subtle. He is Lord Visnu. He is known as Bhagavan [the Supreme Personality of 
Godhead]. He is the Supreme Lord who has a transcendental form. He is Bhagavan. He is 
eternal. One who knows these truths knows the truth. He knows the real truth. The inferior truth 
of the three Vedas is something else.” 


As discussed in the first Pada, the Vedas recommend various pious ritualistic activities, such as 
sacrifices to the demigods, as a prerequisite to actual self-realization. This is called inferior knowledge 
because it is within the scope of the three modes of material nature. Superior knowledge means direct 
knowledge of the Supreme personality of Godhead, and devotional service to Him. When one attains 
superior knowledge, he automatically gives up inferior knowledge. Sri Madhavendra Puri, a great 
devotee and dcarya in the line of devotional service, says: 


sandhya-vandana bhadram astu bhavato bhoh snana tubhyam namo 
bho devah pitaras ca tarpana-vidhau naham ksamah ksamyatam 
yatra kvapi nisadya yadava-kulottamsasya kamsa-dvisah 

smaram smaram agham harami tad alam manye kim anyena me 


“O my prayers three times a day, all glory to you. O bathing, I offer my obeisances unto you. O 
demigods! O forefathers! Please excuse me for my inability to offer you my respects. Now 

wherever I sit, I can remember the great descendant of the Yadu dynasty [Krsna], the enemy of 
Karhsa, and thereby I can free myself from all sinful bondage. I think this is sufficient for me.” 


Thus once a person understands that the actual aim of Vedic wisdom is devotional service to the 
Supreme Personality of Godhead, he automatically gives up the ritualistic activities and philosophical 
speculation of lower stages of knowledge. This is confirmed by the Lord Himself: 


trai-gunya-visaya veda 
nistrai-gunyo bhavarjuna 
nirdvandvo nitya-sattva-stho 
niryoga-ksema atmavan 


“The Vedas deal mainly with the subject of the three modes of material nature. O Arjuna, 
become transcendental to these three modes. Be free from all dualities and from all anxieties for 
gain and safety, and be established in the Supreme Self [a@tmd].” [Bhagavad-gita 2.45] 


Adhikarana 7: "Vaisvanara" is the Supreme Personality of Godhead 
Visaya [thesis or statement]: In the Chandogya Upanisad [5.11.1-24.5] we read as follows: 


Pracinasala the son of Upamanyu, Satyayajfiya the son of Pulusa, Indradyumna the son of 
Bhallava, Jana the son of Sarkaraksa and Budila son of Agvataréva, these five great sacrificers 
and scholars once met together and held a discussion, asking “Who is our Self, the Lord to be 
worshiped, and what is Brahman?” 


They concluded, “Uddalaka the son of Aruna at present knows best this atma called Vaisvanara. 
Let us go to him.” So they went to him. 


But Uddalaka considered, “These great sacrificers and scholars will put questions to me and I 
will not be able to answer them all; therefore let me recommend another teacher to them.” 


He said to them, “Dear Sirs, ASvapati, King of Kekaya, at present best knows this atma called 
Vaisvanara. Let us go to him.” So they went to him. 


When they arrived, the king caused proper honors to be paid to each of them separately. Then in 
the morning after leaving his bed, he said to them, ““What makes you come here? Are you 
troubled by bad men? But there are no such people in this land. In my kingdom there is no thief, 
no miser, no drunkard, no irreligious or illiterate person, no adulterer, much less an adulteress. 
But if you have come to get wealth, then stay for I am going to perform a sacrifice, Sirs; and I 
shall give you as much wealth as I shall give to each of the Rtvik priests. So stay here, please.” 


They replied, “May Your Honor tell us through what means a man may attain liberation. You 
know at present the Supreme Person Vaisvanara. Please tell us about Him.” 


He said to them, “I shall give you an answer tomorrow.” They went to him again the next 
morning with sacrificial fuel in their hands, and without ceremony, Asvapati said this to them: 


“Aupamanyava! Under what name do you worship the Lord Vaisvanara?” He replied, “As Dyu 
[heaven] only, O holy King.” Asvapati said, “The Lord Vaisvanara that you worship is called 
Sutejas [the Supreme Light]. Therefore in you house there are sons, grandsons and great- 
grandsons. Therefore you eat well and are healthy and prosperous, with many opulent 
possessions. Whoever worships Lord Vaisvanara becomes healthy and prosperous, and Vedic 
glory resides in his house. But this Dyu is only the head of the Lord, so your head would have 
fallen [you would have been defeated in a discussion] if you had not come to me.” 


Then he said to Satyayajfia Paulusi, “O eternally elect! Under what name do you worship the 
Lord Vaisvanara?” He replied, “As Aditya [the Lord in the sun and attracting all], O holy 
King.” Asvapati said, “The Lord Vaisvanara that you worship is called Visvartipa, the all- 
seeing. Therefore in your house is seen much and many different kind of wealth. There are 
chariots yoked with pairs of mules, slaves and jewels. You are, therefore, healthy and 
prosperous. Whoever worships Lord Vaisvanara becomes healthy and prosperous, and Vedic 


glory resides in his house. That Aditya, however, is but the eye of the Lord. You would have 
become blind if you had not come to see me.” 


Then he said to Indradyumna Bhallaveya, “O Vaiyaghrapadya! Under what name do you 
worship the Lord Vaisvanara?” He replied, “As Vayu, the Lord in Vayu called knowledge-life, 
O holy King.” Asvapati said, “The Lord Vaisvanara that you worship is called Prthagvartma 
[the unusual, the mysterious]. Therefore offers come to you in an unusual way, and rows of 
chariots follow you. Therefore you are healthy and prosperous. Whoever worships Lord 
Vaisvanara becomes healthy and prosperous, and Vedic glory resides in his house. But this 
Vayu is but the breath of the Lord, therefore your breath would have left you, if you had not 
come to see me.” 


Then he said to Jana, “O Sarkaraksya! Under what name do you worship the Lord Vaisvanara?” 
He replied, “As Akasa [the All-effulgent], O holy King.” Asvapati said, “The Lord Vaisvanara 
that you worship is called Bahula [abundant]. Therefore you are full of offspring and wealth. 
Therefore you are healthy and prosperous. Whoever worships Lord Vaisvanara becomes healthy 
and prosperous, and Vedic glory resides in his house. But this Bahula is only the trunk of the 
Lord. Your trunk would have perished if had not come to me.” 


Then he said to Budila Asvatarasvi, “O Vaiyaghrapadya! Under what name do you worship the 
Lord Vaisvanara?” He replied, “As Apas [the All-pervading Lord], O holy King." Asvapati 
said, "The Lord Vaisvanara that you worship is called Rayi [giver of delight]. Therefore you are 
wealthy and flourishing. Therefore you are healthy and prosperous. Whoever worships Lord 
Vaisvanara becomes healthy and prosperous, and Vedic glory resides in his house. But this Rayi 
is only the loins of the Lord. Your loins would have broken if had not come to me.” 


Then he said to Uddalaka Aruni, “O Gautama! Under what name do you worship the Lord 
Vaisvanara?” He replied, “As Prthivi [the support of the earth], O holy King.” Asvapati said, 
“The Lord Vaisvanara that you worship is called Pratistha [the firm foundation]. Therefore you 
stand firm with offspring and cattle. Therefore you are healthy and prosperous. Whoever 
worships Lord Vaisvanara becomes healthy and prosperous, and Vedic glory resides in his 
house. But this Pratistha is only the feet of the Lord. Your feet would have given way if had not 
come to me.” 


Then he said to all six of them, “Now you, knowing this Lord Vaisvanara as many, eat your 
food [get a small reward]. But he who worships this Lord Vaisvanara as the size of the heart and 
at the same time limitless, eats food in all worlds, in all beings, and in all selves. Certainly the 
head of the Lord Vaisvanara is the good energy of thought, His eye is all-seeing, His breath is 
all-moving, His trunk is the space containing all, His loins are the giver of all enjoyment, and 
His feet are the earth, His chest is the altar, His hairs are the grass, His heart is the Garhapatya 
fire, His mind is the Anvaharya fire, and His mouth is the Ahavantya fire. 


“At the time of eating, the first morsel that is taken should be considered as a homa offering. 
The first oblation should be offered with the mantra Pranaya svaha. Then the Lord as prdna is 
satisfied. When prdana is satisfied, then the eye is satisfied; when the eye is satisfied, then the 
sun is satisfied; when the sun is satisfied, then the consort of Vayu is satisfied, the Lord of 
wisdom and bliss is satisfied. The Dyau [consort of Vayu] and sun rule the Eastern gate. When 
the Lord is satisfied then the satisfaction of the sacrificer, along with his family and cattle, 
follows, and he gets health, energy and intellectual splendor. 


“Then when he offers the second oblation, let him offer it with the mantra Vyanaya svaha. Then 
Lord as Vyana is satisfied. When the vydna is satisfied, then the ear is satisfied; when the ear is 
satisfied, then the moon is satisfied; when the moon is satisfied, then the consort of Vayu [Dis] 


is satisfed; when the consort of Vayu is satisfied, then the Lord of wisdom and bliss is satisfied. 
The Dis consort of Vayu and the moon rule the Southern gate;. When the Lord is satisfied then 
the satisfaction of the sacrificer, along with his family and cattle, follows, and he gets 
magnanimity, bliss and Vedic splendor. 


“Then when he offers the third oblation, let him offer it saying apandya svaha. Then the Lord 
as apdna is satisfied. When the apdna is satisfied, then the speech is satisfied; when speech is 
satisfied, then fire is satisfied; when fire is satisfied, then Prthivi is satisfied; when Prtivi is 
satisfied, then the Lord of wisdom and bliss is satisfied. The Prthivi and fire rule the Western 
gate. When the Lord is satisfied then the satisfaction of the sacrificer, along with his family and 
cattle, follows, and he gets health, energy and intellectual splendor. 


“Then when he offers the fourth oblation, let him offer it saying samanaya svaha. Then the 
Lord as samdana is satisfied. When the samdna is satisfied, then the mind is satisfied; when the 
mind is satisfied, then Indra is satisfied; when Indra is satisfied, then the consort of Vayu 
Vidyut is satisfied; when Vidyut or Vayu is satisfied, then the Lord of wisdom and bliss is 
satisfied. The consort of Vayu Vidyut and Indra rule the Northern gate. When the Lord is 
satisfied then the satisfaction of the sacrificer, along with his family and cattle, follows, and he 
gets health, energy and intellectual splendor. 


“Then when he offers the fifth oblation, let him offer it saying Udandya svaha. Then the udana 
is satisfied. When the uddna is satisfied, then Vayu is satisfied; when Vayu is satisfied, then 
Akaé&a is satisfied, and the Lord of wisdom and bliss is satisfied. Vayu and Akasa rule the 
central or upper gate. When the Lord is satisfied then the satisfaction of the sacrificer, along 
with his family and cattle, follows, and he gets health, energy and intellectual splendor. 


“He who offers an Agnihotra without knowing this Lord Vaisvanara is like someone who 
removes the live coals and offers libations on dead ashes. 


“But he who offers an Agnihotra knowing that Lord, in fact offers oblations to all the souls 
animating all the bodies on all the worlds. 


“As the tuft of the Ishika reed is quickly reduced to ashes upon entering the fire, thus indeed are 
all the sins burnt of one who, knowing the Lord, offers an Agnihotra. 


“Therefore, even if such a knower of the Lord gives the remnants of his food to a candala, it 
would be offered to the Vaisvanara Self of that candala. 


“The following s/oka is actually on this subject: ‘As in this world the hungry infants cluster 
around their mother, so do all beings have recourse to Agnihotra.’ ” 


The Vedic scriptures sometimes describe the Lord indirectly, in terms of His energies. The Lord 
explains to Arjuna, 


purusas cadhidaivatam 
adhiyajno ‘ham evatra 
dehe deha-bhrtam vara 


“The universe is the cosmic form of the Supreme Lord, and I am that Lord expanded as the 
Supersoul, dwelling in the heart of every embodied being.” [Bhagavad-gita 8.4] 


This universal form is further explained in Srimad-Bhagavatam [2.1.33]: 


nadyo ‘sya nadyo 'tha tana-ruhani 
mahi-ruha visva-tanor nrpendra 


ananta-viryah svasitam matarisva 
gatir vayah karma guna-pravahah 


“O King, the rivers are the veins of the gigantic body, the trees are the hairs of His body, and the 
omnipotent air is His breath. The passing ages are His movements, and His activities are the 
reactions of the three modes of material nature.” 


It is proper to explain the Lord in terms of His energies, because in one sense, everything is simply a 
transformation of His potency. Also, this description of the Lord as His energies gives conditioned 
living entities a chance to perceive Him in the ordinary material elements. 


raso ‘ham apsu kaunteya 
prabhasmi Sasi-stiryayoh 


“O son of Kuntt [Arjuna], I am the taste of water, the light of the sun and the moon.” 
[Bhagavad-gita 7.8] 


The idea is that when the conditioned living entities become accustomed to seeing Him expanded as 
the material elements, gradually they will develop a sense of God-consciousness, and attain to the 
higher platform of devotional service to the Lord. 


Samsaya [arisal of doubt]: The Chandogya Upanisad [5.11.1] says: 
ko nu atma kim brahmeti 
“Who is the Gtma? Who is the Supreme Personality of Godhead?” 
Chandogya Upanisad [5.11.6] says: 
atmadnam evam vaisvanaram sampraty adhyesi tam eva no bruhi 
“You know about Vaisvanara. Please describe Him.” 
Chandogya Upanisad [5.18.1] states: 


yas tv enam evam prddesa-matram abhivimanam Gtmanam vaisvdnaram upaste sa sarvesu 
lokesu sarvesu bhitesu sarvesu dtmasu annam atti 


“One who meditates on VaisSvanara, who is the size of the distance between the thumb and 
forefinger, and who is present in all worlds, in all elements, and in all hearts, eats food and is 
nourished.” 


and Chdandogya Upanisad [5.18.2] continues: 


etasya ha va etasyatmano vaisvanarasya mirdhaiva su-tejas caksur visvarupah pranah prthag- 
vartma sandeho bahulo vastir eva vayih prthivy eva padav ura eva vedir lomanir bahir 
hrdayam garhapatyo mano 'nvaharyapacana asyam ahvaniyah 


“Heaven is the head of Vaisvanara, the sun is His eye, the wind is His breath, the sky is His 
body, the oceans are His bladder, the earth is His feet, the sacrificial arena is His chest, the 
sacrificial grass is His head, the garhapatya fire is His heart, the anvaharyapacana fire is His 
mind, and the Ghavaniya fire is His mouth.” 


Is the Vaisvanara the fire of digestion, the demigod Agni, the fire element, or Lord Visnu? 


Purvapaksa [antithesis]: The word vaisvanara is commonly used in all these four meanings, so its 
meaning in this passage is unclear. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.2.25 
vaisvanarah sadharana-Sabda-visesat 


vaisvanarah—Vaisvanara; saddharana—common; sabda—word; visesat—because of the 
distinction. 


The ambiguous word vaisvadnara [in this passage of Chandogya Upanisad refers to the 
Supreme Personality of Godhead] because the qualities described here [are appropriate 
for the Lord]. 


The word vaisvanara here refers to Lord Visnu. Why? The Sutra says sadharana-sabda-visesat: 
“Because the qualities described here are appropriate for the Lord.” This is the meaning: Even though 
the word vaisvdnara has many meanings, here it must mean Lord Visnu. The description beginning 
with the phrase “Heaven is His head” clearly show that vaisvanara here means Lord Visnu. 


Sirsno ‘sya dyaur dhara padbhyam 
kham nabher udapadyata 
“Thereafter, from the head of the gigantic form, the heavenly planets were manifested, and from 


His legs the earthly planets and from His abdomen the sky separately manifested themselves.” 
[Srimad-Bhagavatam 3.6.27] 


Also, the words aGtmda and brahma generally refer to Lord Visnu. The result one obtains by knowing 
vaisvanara is the same as the result of knowing Lord Visnu. The scriptures say yathesika tulam: “As 
reeds are burned by fire, so are sins burned into nothing by Vaisvanara.” This clearly shows that 
Vaisvanara here is Lord Visnu, for only Lord Visnu has the power to negate sins. The word vaisvanara 
is composed of the two words—visva [all] and nara [human beings]—thus it means “He who is the 
resting place of all human beings.” For all these reasons, the word vaisvanara here must indicate Lord 
Visnu. 


tasmai namo bhagavate purusaya bhimne 
visvaya visva-gurave para-daivataya 


“T offer my humble obeisances to Him, the Supreme Personality of Godhead. He is the all- 
pervading and all-inclusive form of the universe, as well as its spiritual master.” [Srimad- 
Bhagavatam 12.8.47] 


Furthermore, he says: 


Sutra 1.2.26 
smaryamanam anumanam sydd iti 
smaryamanam—described in the smrti-sdstra; anumanam—inference; syad—is; iti—thus. 
This may also be inferred from the statements of the smrti-sdastra. 

The word iti here means “this is the reason.” In Bhagavad-gita [15.14], Lord Krsna says: 


aham vaisvanaro bhiitva 
praninam deham Gsritah 
“T am the vaisvdanara in the bodies of all living entities.” 


In these words the smrti-sastra affirms that the Vaisvanara is Lord Visnu. From this statement it may 
also be understood that the vaisvanara in the Chandogya Upanisad is also Lord Visnu. 


Now he refutes the idea that vaisvanara refers to the fire of digestion. 


Sutra 1.2.27 


Sabdadibhyo ‘ntah pratisthanac ca neti cen na tatha drsty-upadesad asambhavat purusa- 
vidham api cainam adhiyate 


sabda—the words; adibhyah—beginning with; antah—within; pratisthanat—because of 
abiding; ca—and; na—not; iti—thus; cet—if; na—not; tatha—thus; drsti—sight; upadesat— 
from the teaching; asambhavat—because of being impossible; purusa—a person; vidham—the 
nature; api—also; ca—and; enam—Him; adhiyate—is read. 


If [it is said the vaisvanara here] cannot [be Lord Visnu] because many words here refute 
this idea and because [the vaisvdnara is said here] to reside in the heart, [then I say] no 
because the teaching [of the scriptures is that one should] meditate [on Lord Visnu in the 
heart] in this way, because it is not possible [to interpret the word here to mean anything 
else], and because [the text here describes the vaisvanara] as a person with a human-like 
form. 


The objection may be raised: “The vaisvanara here cannot be Lord Visnu. The text says ayam agnir 
vaisvanarah: “This is the vaisvanara fire.’ Because these words prove that vaisvanara here means fire, 
the passage hrdayam garhapatyo mano ‘nvaharyapacana asyam ahvaniyah— ‘The garhapatya fire is 
His heart, the anvaharyapacana fire is His mind, and the ahavaniya fire is His mouth’—presents the 
vaisvanara as a group of three fires. The vaisvanara is fire, and not Lord Visnu, because vaisvdnara is 
said to be the resting place of prana [breath] and again because the Vedas say vaisvanara stays within 
the heart of the living entity.” 


Here the Satra answers this objection by saying cen na, which means “Tf it is said that the vaisvanara is 
fire, then I say no.” Why? The Sutra says tatha drsty-upadesad asambhavat purusa-vidham api cainam 
adhiyate: “Because the teaching of the scriptures is that one should meditate on Lord Visnu in the heart 
in this way, because it is not possible to interpret the word here to mean anything else, and because the 
text here describes the vaisvdnara as a person with a human-like form.” Tatha here means “by 
considering to be the fire of digestion,” drsti means “meditation on Lord Visnu,” and asambhavat 
means “it is not possible to interpret the word vaisvanara to mean anything but Lord Visnu, because 
the text of the Upanisad says that heaven is the head of the vaisvdanara and the other parts of the world 
are other parts of the body of vaisvanara.” Furthermore, the Satapatha Brahmana [10.6.1.11] says 


sa yo hy etam evagnim vaisvanaram purusa-vidham puruse 'ntah pratistitam veda 


“He knows the agni vaisvanara, who has a human-like form and who stays in the hearts of the 
living entities.” 


If the word vaisvanara is interpreted to mean ‘fire,’ then the explanations here that the vaisvanara 
resides in the hearts of the living entities may be accepted but not the statement that vaisvanara has a 
human-like form. If vaisvanara is interpreted to mean Lord Visnu, then both statements may be easily 
accepted. 


Next he refutes the idea that vaisvanara means either the demigod Agni or the element fire. 


Sutra 1.2.28 


ata eva na devata bhitam ca 


atah eva—therefore; na—not; devata—demigod; bhiitam—element; ca—and; 


For the same reasons vaisvanara is neither the demigod Agni nor the element fire. 


The objector may say: “Because the demigod Agni is very powerful and great, it may indeed be said 
that heaven is his head and the other parts of the world are parts of his body, and the same may also be 
said of the fire element. This is so because of the following description of Rg Veda [10.88.3]: 


yo bhanuna prthivi dyam utemam atatana rodasi antariksam 
“Agni, in his form of the sun, is spread through the earth, heaven, and everything between. 


Even if this be said, still I say no. Why? The Sitra says ata eva [therefore], which means “for the 
reasons already given, vaisvanara is neither the demigod Agni nor the element fire.” The words of this 
mantra of the Rg Veda are flattery only. 


Avataranika [corroboration]: In the opinion of Jaimini, the word agni may also directly mean “the 
Supreme Personality of Godhead,” just as the word vaisvanara does. 


Sutra 1.2.29 
saksad apy avirodham jaiminih 
saksat—directly; api—also; avirodham—without contradiction; jaiminih—Jaimini. 


Jaimini is of the opinion that the word agni may be interpreted to directly mean “the 
Supreme Personality of Godhead,” and there is no inconsistency in this. 


Just as the word vaisvanara, interpreted to mean either “the leader [nara] of the world [visva]” or “the 
proprietor of all human beings [nara] in the universe [visva],” is a Holy Name of the Supreme 
Personality of Godhead, the original cause of all causes, in the same way the word agni, interpreted to 
mean “the leader of all,” is also a name of Lord Visnu. Jaimini Muni considers that there is no 
contradiction in these interpretations because they are based on the specific meanings of each word’s 
component parts. 


The objector may say: “How can the limitless Supreme Personality of Godhead become the size of the 
distance between the thumb and forefinger, as vaisvanara is said to be in this passage of the 
Upanisad?” 


To answer this question he says: 


Sutra 1.2.30 
abhivyakter ity asmarathyah 


abhivyakteh—because of manifestation; iti—thus; @’marathyah—Asmarathya. 


Asmarathya is of the opinion that the Supreme Personality of Godhead appears in this 
way [a size the distance between the thumb and forefinger] because He manifests Himself 
[in the heart of His devotee]. 


Lord Visnu appears in this way in the hearts of His devotees, who have the eyes to see Him. This is the 
opinion of Asmarathya. Svetasvatara Upanisad [3.12-13] describes Him as follows: 


mahan prabhur vai purusah sattvasyaisa pravartakah 

su-nirmalam imam praptim isano jyotir avyayah 

angustha-matrah puruso ‘ntar-atma sada jananam hydaye sannivistah 
hrda manisa manasabhikIpto ya etad vidur amrtas te bhavanti 


“The Supreme Personality of Godhead becomes the Purusa to initiate the expansion of this 
cosmos. He is the perfectly pure goal that yogis strive to reach, the effulgent and infallible 
ultimate controller. Measuring the size of a thumb, the Purusa is always present as the 
Supersoul within the hearts of all living beings. By exercising proper intelligence, one can 
realize Him within the heart; those who learn this method will gain immortality.” 


Sutra 1.2.31 


anusmrter iti badarih 
anusmrteh—because of meditation; iti—thus; badarih—Badari Muni. 


The Supreme Personality of Godhead is thought to be this small size because that 
conception is very convenient for meditation. This is the opinion of Badari. 


Because the Supreme Lord is meditated as residing in the heart, and because the heart itself is the size 
of the distance between thumb and forefinger, the Lord is thought to be the size of the distance between 
thumb and forefinger also. 


Sutra 1.2.32 
sampatter iti jaiminis tatha hi darsayati 


sampatteh—because of transcendental opulences; iti—thus; jaiminih—Jaimini; tatha—in this 
way; hi—because; darsayati—the sruti-sastra declares. 


[The Supreme Personality of Godhead can assume this very small size] because of His 
transcendental powers and opulences. This is the opinion of Jaimini. [It is known that the 
Supreme Personality of Godhead assumes this very small size] because sruti-sdstra reveals 
[this information]. 


The Supreme Personality of Godhead can become the size of the distance between the thumb and 
forefinger because of His sampatti, His transcendental opulence in the form of inconceivable potencies. 
This action does not limit or restrict the Lord in any way. Jaimini thinks in this way. Why? He says 
tatha hi darsayati: “It is known that the Supreme Personality of Godhead assumes this very small size 
because sruti-sastra reveals this information.” The word hi here means “because.” 


The sruti-sastra says tam ekam govindam sac-cid-ananda-vigraham: “The Supreme Personality of 
Godhead is Govinda, who transcendental form is eternal and full of knowledge and bliss,” and eko ‘pi 
san bahudha yo 'vabhati “Although He is one, the Supreme Personality of Godhead manifests as 
many.” In this way the sruti-sastra teaches that many contradictory qualities are simultaneously present 
in the Supreme Personality of Godhead by His inconceivable potencies. Some of these contradictory 
qualities are that even though He is Himself all transcendental knowledge, he still has a body; and even 
though He is one, He is also many. This will be explained in detail later in this book. The Supreme 
Personality of Godhead is simultaneously all-pervading and of a small size. There is no fault in saying 
this. 


Sutra 1.2.33 
amananti cainam asmin 
amananti—they declare; ca—also; enam—this; asmin—in Him. 


[The atharvanikas] say this of Him. 


The atharvanikas [students of the Atharva Veda] declare that this inconceivable potency is present in 
the Supreme Lord. In the Kaivalya Upanisad [21] the Lord says apdani-pddo ‘ham acintya-saktih: 
“Although I have no hands or feet, I still have inconceivable potencies.” Srimad-Bhagavatam [3.33.3] 
says, 


sa eva visvasya bhavan vidhatte 

guna-pravahena vibhakta-viryah 
sargddy aniho 'vitathabhisandhir 
atmesvaro 'tarkya-sahasra-saktih 


“My dear Lord, although personally You have nothing to do, You have distributed Your 
energies in the interactions of the material modes of nature, and for that reason the creation, 
maintenance and dissolution of the cosmic manifestation take place. My dear Lord, You are 
self-determined and are the Supreme Personality of Godhead for all living entities. For them 
You created this material manifestation, and although You are one, Your diverse energies can 
act multifariously. This is inconceivable to us.” 


These different opinions do not contradict each other. The Skanda Purana explains: 
vyasa-citta-sthitakasad 
avicchinnani kanicit 
anye vyavaharanty etad 
uri-krtya grhadivat 


“Other sages take up small portions broken from the vast sky of Vyasadeva's opinions, just as 
houses and other enclosures take up a small portion of the vastness of space.” 


Thus ends the Second Pada of the First Adhyaya of Vedanta-siitra. All glories to Srila Prabhupada! 


Sri Vedanta-siutra 
Adhyaya 1: The subject matter of all Vedic literatures is Brahman 


Pada 3: Scriptural Texts that may Seem to Describe the Jiva or some other 
Topic, but in Truth Describe the Supreme Personality of Godhead 


visvam bibharti nihsvam yah 
karunyad eva deva-rat 
mamdsau paramdnando 
govindas tanutam ratim 


“T pray that Lord Govinda, the supremely blissful king of the demigods, who mercifully 
maintains this pathetic material world, may give me pure love for Him.” 


This Third Pada considers some scriptural texts that may seem to describe the jiva or some other topic, 
but actually describe the Supreme Personality of Godhead. 


Adhikarana 1: The Supreme Personality of Godhead is the Abode of 
Heaven 


Visaya [thesis or statement]: The essence of the materialistic mindset is fear: fear of losing control, fear 
of suffering and ultimately, fear of annihilation. The material existence seems like a vast and dangerous 
ocean, and to us tiny, weak living entities it seems very possible to become lost like a tiny bubble of 
foam on its endless waves. Thus we try to set limits on this unruly ocean of life by naming things, by 
identifying causes and setting boundary conditions. In this way we seek to impose our will upon the 
vast ocean of existence and establish a sense of identity. 


But in reality we are completely helpless, because the ocean of time is unlimited and eternal by nature, 
and sends wave after wave of change without respite. We are no more able to restrain the waves of time 
and change than a tiny minnow is able to calm the mighty ocean in which it lives. This existential 
situation leads to our creating various theories to assuage our anxiety and give us comfort. One of these 
theories is impersonalism, and another is materialism. They are often found in close relationship, for 
they share a common atheistic ontological bias. 


Materialistic impersonalism says, “There is no God, no intelligence in control of this world; the 
ultimate cause of everything is actually material nature. Although, being the source of life, material 
nature is ultimately good, or at least neutral; but because it is mechanical and unintelligent it develops 
into the wild and disorderly world that we experience, where everyone is on his own, and we, the 
pinnacle of intelligent life that has developed by chance evolution, must solve the problems of life and 
death for themselves.” Therefore despite our best efforts to create an illusion of stability by weaving 
various defective theories with our limited intelligence, inevitably we return again and again to the 
existential truth that our lives are constantly permeated by a sense of uncertainty and vulnerability. 


What we do not see, due to our ignorant self-preoccupation and disregard for the actual laws of the 
universe, is that actually the creation is very orderly; it is we ourselves who have introduced conflict 
and danger into the world by desiring and acting independently of God’s plan. This plan, expressed in 
grand scope and style in the Vedic literatures, is that everyone in the material creation, especially every 


intelligent human being, must work toward self-realization by a gradual process of self-purification. 
The process of purification is based on devotional service to the Supreme Lord, which is given in the 
Vedas by the Lord Himself, and taught by the great souls who become His representative a@cdryas in 
disciplic succession from the Lord. 


Therefore God certainly exists, is firmly in control of the world and nature, and He has set a limit on 
the existence and changes of the material world. This limit is the shore of eternity, or the spiritual 
world, and takes the form of the Lord Himself as the force of time. 


sri-bhagavan uvdca 
kalo ‘smi loka-ksaya-krt pravrddho lokan 


The Blessed Lord said: “Time I am, destroyer of the worlds, and I have come to engage all 
people.” 


Thus the Lord Himself is the shore of the ocean of time, the limit of the material existence, and the 
bridge from the dangerous material world, where everything is temporary and changeable, to the 
spiritual world where we exist eternally along with Him in an unlimited ocean of bliss and perfect 
knowledge. Pleasing Him by the process of devotional service is the solution for all the ills of material 
existence. Yet the impersonalists and materialists fight against the plan of the Lord, creating chaos for 
themselves and others by refusing to follow His clear instructions in the Vedic scriptures. To explain 
their painful experiences of life and justify their lusty sinful appetites and independent activities, they 
invent many bogus theories. 


The real cause of all our problems is our rebellious attitude against the authority of the Lord, and our 
lusty attempts to enjoy His material resources by sinful activities like eating meat and indulging in 
illicit sex, intoxication and speculation. Therefore His servants in this world write many books like 
Vedanta-siitra to inform people of the real truth, so they can solve the problems of life and return to the 
eternal blissful atmosphere. A key ingredient of these transcendental literatures is the refutation of the 
incorrect speculative theories of impersonalism and materialism that keep us immersed in the endless 
ocean of birth and death in the material world. 


The impersonalist speculators’ favorite trick is to throw doubt on the scriptures through imaginative 
misinterpretations. By attributing false and illogical conclusions to the scriptures, they try to make 
them seem unauthoritative. Then when the people doubt the scriptures because of their propaganda, 
they can advance their own absurd theories, based on nothing more than their own defective 
imaginations. For example, Mundaka Upanisad 2.2.5 says: 


yasmin dyauh prthivi cantariksam 
otam manah saha pranais ca sarvaih 
tam evaikam janatha atmanam 

anya vaco vimuncathamrtasyaisa setuh 


“Know that He in whom heaven, earth, sky, mind, breath and everything else are woven is the 
atma. Give up talking of anything else. He is the shore of the eternal.” 


Samsaya [arisal of doubt]: Is the abode of heaven described here the pradhdna, jiva, or the Supreme 
Personality of Godhead? 


Purvapaksa [antithesis]: The abode of heaven here is the pradhdana, because pradhana is the cause of 
all material transformations, and also because the words amrta-setu [the shore of the eternal] 
appropriately describe pradhana, which leads the living entities to liberation just as milk brings 
nourishment to a calf. The word atma in this passage may refer to pradhdna either because pradhana 
brings happiness to the living entities, or because it is all-pervading. Then again the words in this 


passage may refer to the jiva, because the jiva is the enjoyer of the things in this world and because the 
jiva possesses the mind and the breath mentioned in this passage. 


Siddhanta [Vedic conclusion]: This is a typical miscalculation of the materialistic impersonalists. 
Rather than simply accept the superior wisdom of the Vedas, they prefer to employ speculation to 
conclude that there is no personal God to create the world, but simply an impersonal, mechanical cause 
behind nature, so they can justify their independent activities by claiming, however tenuously, to be 
God themselves. Now the author of the sitras sets aside this doubt by speaking the Vedic conclusion. 


Sutra 1.3.1 
dyu-bhyv-ddy-ayatanam sva-sabdat 


dyu — of heaven; bhu — and earth; adi — beginning with; dyatanam — the abode; sva — own; 
Sabdat — because of the word. 


The description “the abode of heaven, earth, and other things,” refers to the Supreme 
Personality of Godhead because the words in this passage specifically describe Him. 


The words “the abode of heaven” in Mundaka Upanisad 2.2.5 refers to the Supreme Personality of 
Godhead. Why? The siitra says sva-sabdat: “Because the words in this passage specifically describe 
Him.” The Supreme Personality of Godhead is referred to here because the words amrtasya setuh: 
“The shore of the eternal,” can refer to Him alone, and no one else. Amrtasya means “of the immortal’; 
and because setuh comes from the verb sinoti, which means “‘to bind,” the phrase amrtasya setuh 
means “He who enables one to attain the eternal.” Or the word setuh here may mean “like a bridge.” As 
a bridge enables one to cross to the other side of rivers and other bodies of water, in the same way the 
bridge of devotional service to the Supreme Lord enables one to attain the liberation that lies on the 
other shore of the cycle of repeated birth and death. That is the meaning of this phrase. In this matter 
the Svetasvatara Upanisad [3.8 and 6.15] says, 


tam eva viditvati mrtyum eti 


“One can overcome the path of birth and death only by understanding the Supreme Personality 
of Godhead.” 


yadatma-tattvena tu brahma-tattvam 
dipopameneha yuktah prapasyet 

ajam dhruvam sarva-tattvair visuddham 
jnatva devam mucyate sarva-pasaih 


“Without the mercy of the Supreme Lord, there is no alternative for the living entities to get 
freedom from material bondage. Moreover, in order to receive His mercy, a living entity 
requires self-realization just as the darkness inside a pot can only be dissipated by a lamp. 
Similarly, due to our ignorance the Supreme Lord, who is the controller of the entire universe, 
appears unreal to us. When a living entity realizes himself, he will automatically realize the 
Supreme Lord. Through knowledge of self-realization a living entity understands that though 
the Supreme Lord is situated within his heart, He does not take birth like an ordinary living 
entity. He is aloof from material activities, untouched by nescience, infallible, and supremely 
pure. Knowing this, the living entity becomes freed from all bondage.” [Svetasvatara Upanisad 
215] 


Next he says: 


Sutra 1.3.2 
muktopasrpya vyapadesat 
mukta — liberated; upasrpya — attaining; vvapadesat — because of the statement. 


Because it is said [that] the liberated souls attain [this spiritual abode of heaven, earth, 
and other things]. 


That the Supreme Personality of Godhead is attained by the liberated souls is described in the 
following statement of Mundaka Upanisad [3.1.3]: 


yada pasyah pasyate rukma-varnam 
kartaram itsam purusam brahma-yonim 
tada vidvan punya-pape vidhiya 
niranjanah paramam samyam upaiti 


“One who sees that golden-colored Personality of Godhead, the Supreme Lord, the supreme 
actor, who is the source of the Supreme Brahman, becomes free from the reactions to past pious 
and sinful deeds, and becomes liberated, attaining the same transcendental platform as the 
Lord.” 


Mundaka Upanisad [3.2.1] says: 
upasate purusam ye hy akamds te sukram etad ativartanti dhirah 


“Those sober persons who worship the most pure personality, Sri Krsna, become free from all 
material desires and are liberated from the bondage of maya.” 


Sutra 1.3.3 


nanumanam atac-chabdat 
na — not; anumdnam — that which 1s inferred; atat — not that; sabdat — because of a word. 


[The “abode of heaven and earth” here is not the pradhana| because there is no word 
appropriate to it in this passage. 


The pradhana described in the Smrti-sastras is not referred to in this passage. Why? The satra says 
atac-chabdat, which means that none of the words in this passage are appropriate for the insentient 
pradhana. The abode of heaven, earth, sky, mind, breath and everything else cannot be anything 
material. Heaven is considered the highest destination for a materially conditioned soul, so what 
material context can contain it? It is not possible that pradhdna is indicated, because the text mentions 
breath, but pradhdna is the non-living composite of all material energy. The principle of life is not 
material, but the energy of the soul that animates the inert material body. The abode mentioned in the 
text must be spiritual, because it is attained by liberated souls. 


The ultimate abode of everything is the spiritual world, where the Supreme Personality of Godhead 
engages in beautiful, unlimited pastimes with His eternal associates. Chandogya Upanisad [8.3] states: 


atha ya esa samprasdado ‘smac chariradt samutthaya param jyoti-rupa-sampadya svena 
rupenabhinispadyata esa atmeti hovacaitad amrtam bhayam etad brahmeti, tasya ha va etasya 
brahmano nama satyam iti 


“Then the liberated soul who has achieved the causeless mercy of the Lord leaves his body and 
attains the supreme effulgent Lord. He is then reinstated in his constitutional position as a 
servant of the Lord. He then reaches the conclusion that the Lord is the immortal, fearless, and 
almighty Supreme Soul.” 


Chandogya Upanisad [8.12] states: 


sa uttamah purusah sa tatra paryeti jaksat kridan ramamanah. tam va etam deva Gtmanam 
upasate 


“The topmost person is he who achieves the Supreme Lord through devotional service. He 
enjoys food and sports in the abode of the Lord. The demigods worship that Supreme Lord.” 


Sutra 1.3.4 


prana-bhrc ca 
prana-bhrt — the jiva; ca — and. 


For the same reason the jiva [is not the “abode of heaven and earth.” | 


The word na [not] and the phrase giving the reason [tac-chabdat] should be understood here from the 
previous sitra. The word atmd in the text under discussion also cannot be understood to be the jiva 
because the word dtma, because it is derived from the verb atati [to go], primarily refers to the all- 
pervading Supreme Personality of Godhead. When the primary meaning of a word is suitable to the 
context, one cannot take the secondary meaning. The word sarva-vit [all-knowing] also cannot refer to 
the jiva. For these reasons, because the words in this passage of the Upanisad are not appropriate for 
such an interpretation, he says that the jiva cannot be the “abode of heaven and earth” mentioned here. 


The jiva or spirit soul is atomic in size and insignificant in potency and knowledge. The soul is 
described as one ten-thousandth part of the upper portion of the hair point in size. The Svetasvatara 
Upanisad [5.9] confirms this: 


balagra-sata-bhagasya 
Satadha kalpitasya ca 
bhago jivah sa vijneyah 
sa canantyaya kalpate 


“When the upper point of a hair is divided into one hundred parts and again each of such parts 
is further divided into one hundred parts, each such part is the measurement of the dimension of 
the spirit soul.” 


Therefore, the individual particle of spirit soul is a spiritual atom smaller than a material atom, and 
although there are innumerable jivas, they are not fit to be the abode of anything. Rather, this tiny 
spiritual spark is the living principle of the material body, and the influence of the spiritual spark is felt 
all over the body as consciousness; that is the proof of the presence of the soul. Anyone can understand 
that the material body minus consciousness is a dead body, and that once the soul leaves the body, this 
consciousness cannot be revived in the body by any material treatment. Therefore, consciousness is not 
due to any combination of material elements, but to the spirit soul. In the Mundaka Upanisad [3.1.9] 
the measurement of the atomic spirit soul is further explained: 


eso ‘nur atmd cetasa veditavyo 
yasmin pranah pancadha samvivesa 


pranais cittam sarvam otam prajanam 
yasmin visuddhe vibhavaty esa atma 


“The soul is atomic in size and can be perceived by perfect intelligence. This atomic soul is 
floating in the five kinds of subtle air [prana, apdna, vydna, samana and udanal, is situated 
within the heart, and spreads its influence all over the body of the embodied living entities. 
When the soul is purified from the contamination of the five kinds of material prana, its 
spiritual influence is exhibited.” 


Sutra 1.3.5 
bheda-vyapadesdac ca 
bheda — difference; vyapadesat — because of the description; ca — and. 


And also because the difference [between them] is specifically described. 


The jiva is not the “abode of heaven and earth” because the scriptures affirm that the jrva and the 
Supreme Personality of Godhead are different, as explained in the Mundaka Upanisad [2.2.5] 


tam evaikam janathatmanam 
“Know Him to be the only Supreme Lord.” 
tam atmastham ye’ nupasyanti dhiras-tesam sukham sasvatam [Santi sasvati] netaresam 


“Only the wise person who can see that Supreme Soul within his heart becomes peaceful and 
enjoys transcendental bliss.” [Katha Upanisad 2.2.12-13] 


dva suparnd sayuja sakhaya 
samanam vrksam parisasvajdte 
tayor anyah pippalam svadv atty 
anasnann anyo ‘bhicakasiti 


“Two companion birds sit together in the shelter of the same pippala tree. One of them is 
relishing the taste of the tree’s berries, while the other refrains from eating and instead watches 
over His friend.” [Mundaka Upanisad 3.1.1-3] 


Sutra 1.3.6 


prakaranat 
prakaranat — because of the context. 


[And also] because of the context. 


The “abode of heaven and earth” here must be the Supreme Personality of Godhead because of the 
context. The opening statement of this passage under discussion [Mundaka Upanisad 1.1.3], asks 
yasmin nu vijndte sarvam idam vijnatam bhavati: “What is the one thing, knowing which everything 
becomes known?” Therefore the passage that follows must describe the Supreme Personality of 
Godhead. 


raja-vidya rdja-guhyam 
pavitram idam uttamam 


pratyaksadvagamam dharmyam 
su-sukham kartum avyayam 


“This knowledge is the king of education, the most secret of all secrets. It is the purest 
knowledge, and because it gives direct perception of the self by realization, it is the perfection 
of religion. It is everlasting, and it is joyfully performed.” [Bhagavad-gita 9.2] 


Sutra 1.3.7 
sthity-adanabhyam ca 
sthiti — staying; adanabhyam — eating; ca — and. 


And also because one is eating and the other standing. 


After describing the “abode of heaven and earth,” the Mundaka Upanisad [3.1.1] goes on to say: 


dva suparnd sayuja sakhaya 
samanam vrksam parisasvajdte 
tayor anyah pippalam svady atti 
anasnann anyo ‘bhicakasiti 


“Two friendly birds stay on the same tree. One eats the sweet pippala fruits and the other, not 
eating, shines with great splendor.” 


If the “abode of heaven and earth” had not been previously mentioned then there would be no reason to 
assume that the splendid bird here is the Supreme Personality of Godhead. Otherwise if the “abode of 
heaven and earth” had not been mentioned, the sudden, unannounced mention of the Supreme 
Personality of Godhead in the allegory of the two birds would not be understandable. The Upanisad 
did not need to mention the jiva, who is already well known in the world, in the same way. For all these 
reasons, the “abode of heaven and earth” here refers to the Supreme Personality of Godhead. 


Adhikarana 2: The Fullness is the Supreme Personality of Godhead 


Visaya [thesis or statement]: The Upanisads are the essence of the Vedas, extracted and compiled by 
Vyasadeva to help us learn their most important truths. The common theme of the Upanisads is that of 
a student approaching a self-realized spiritual master for instruction and enlightenment. In fact, the 
very meaning of the word upanisad is upa: “come close [to a self-realized soul],” + anisa: “sit down 
[and hear about the Supreme Absolute Truth].” So the Upanisads collectively teach us to follow the 
Vedic process of approaching a guru and inquiring about the Absolute Truth, Brahman. 


Just as the Upanisads are the essence of the Vedas, the Veddanta-sitra is the essence of the Upanisads. 
The Upanisads are sometimes deliberately vague and metaphorical, because they are meant to provoke 
us to inquire about the Absolute Truth from a qualified source. Veddanta-sitra also begins with this 
inquire about the Absolute.” [Sutra 1.1.1] Therefore one should study Veddanta-sitra under the 
guidance of a self-realized soul, and inquire into the mysteries of the Upanisads from someone who has 
experienced them directly. A fully self-realized spiritual master can explain all these mysteries clearly, 
and offer practical guidance to the student based on his experience. 


Upanisadic writing is deliberately mysterious to stimulate this inquiry, and also to protect the 
confidential Vedic truths from unqualified people. But in the absence of a qualified spiritual master, 
such vague and paradoxical pronouncements can lead to speculation and guesswork. Often, an 


unqualified person will pose as a spiritual master and mislead his students with imaginative 
explanations of the Vedas and Upanisads. Sometimes such false teachers are sincere, but simply 
deluded; others are cynical exploiters seeking fame and fortune at the expense of their followers. Either 
way, accepting a fraudulent teacher is the most dangerous pitfall on the path of spiritual progress. 


The conditioned soul is already too much under the influence of the material body and mind. So when a 
so-called spiritual teacher offers an easy path based on the material body, it seems attractive because 
the body is something familiar and well-understood. Other false teachers portray the spiritual path as a 
matter of abstract knowledge alone. They hint at a shortcut to enlightenment based on some tricky 
mental adjustment. All these prey on the natural tendency of the conditioned soul towards laziness and 
lack of intellectual integrity. 


The actual spiritual path has a number of well-known stages, where the Supreme Absolute Truth is 
realized in a progressively more subtle series of His energies and aspects, culminating in direct 
realization of the complete Supreme Personality of Godhead Himself. In the passage below, the great 
teacher Sri Sanat-kumara explains this path, beginning with meditation on the Holy Name of the Lord 
as given in all scriptures. The whole passage [Chandogyva Upanisad 7.1.1-7.26.2] is given here for 
context: 


Narada approached Sri Sanat-kumara saying, “Please teach me, Sir.” Sanat-kumira replied, 
“First tell me what you know already, then I will tell you what is beyond that.” 


Narada said, “I know the Rg Veda, Yajur Veda, the Sama Veda and the Atharva Veda, the fourth; 
the Itihasa Purana [Mahabharata], which is a fifth book among the Vedas; the science of 
ancestors, the science of numbers, the science of devatas, the science of finding treasure, the 
undivided original Veda and its twenty-four branches, the superhuman deva sciences, the 
science of Brahman, the science of ghosts, the science of politics, the science of the stars, the 
science of serpents and Gandharvas; all this I know, venerable Sir. 


“But Sir, with all this, I am like one who knows the mantras only, but not the Lord. I have heard 
from persons like Your Honor that one who knows the Lord overcomes all grief. I am in grief; 
therefore, O Sir, take me over this ocean of grief.” Sanat-kumara replied, ““Whatever you have 
read is verily only the name of the Lord. 


“Verily the name of the Lord is the presiding Deity of the Rg Veda, Yajur Veda, the Sama Veda 
and the Atharva Veda, the fourth, and the rest [of the Vedic scriptures]. All these are verily 
name only; meditate on Brahman in the name. 


“He who meditates on Brahman in name gets freedom of movement throughout all that region 
over which name has her scope; therefore, meditate on Brahman in name.” Narada inquired, “Is 
there something better than name?” “Yes, there is something better than name.” “Sir, please tell 
it to me.” 


“Speech is better than name. Speech makes us understand the Rg Veda, Yajur Veda, the Sama 
Veda and the Atharva Veda, the fourth and the rest. Meditate on Brahman in speech.” Narada 
inquired, “Is there something better than speech?” “Yes, there is something better than speech.” 
“Sir, please tell it to me.” 


“Mind is higher than speech. For name and speech are enclosed in mind, just as when two 
myrobalan plums or haritaki fruits are held in one’s closed fist. When one wishes to study the 
mantras, he does so in mind as Brahman. Meditate on Brahman in mind.” Narada inquired, “Is 
there something better than mind?” “Yes, there is something better than mind.” “Sir, please tell 
it to me.” 


“Will [mitra] is better than mind. For when a man wills, then he thinks in his mind, then he 
utters speech, and sends it forth as a name. In name all mantras are included, and all Vedic 
rituals abide in mantras. Therefore all these have their refuge in will; they have will as their 
Lord, abide in will and so on. Meditate on Brahman in will.” Narada inquired, “Is there 
something better than will?” “Yes, there is something better than will.” “Sir, please tell it to 
me.” 


“Flickering memory [citta] is verily greater than will. For when a man recollects, then he thinks 
in his mind, then he utters speech, and sends it forth in a name. In name all mantras are 
included, and all Vedic rituals abide in mantras. All these, beginning with mind and ending in 
sacrifice, have memory as their center, have memory as their Lord and are supported in 
memory. Meditate on Brahman in memory.” Narada inquired, “Is there something better than 
memory?” “Yes, there is something better than memory.” “Sir, please tell it to me.” 


“Meditation [dhyana] is better than memory. The earth is in meditation, as it were; and also the 
sky, the intermediate region, heaven, the water, the mountains and divine men. Meditate on 
Brahman in dhyana. Narada inquired, “Is there something better than meditation?” “Yes, there 
is something better than meditation.” “Sir, please tell it to me.” 


“Understanding is better than meditation. Through understanding, one understands the Rg Veda, 
Yajur Veda, the Sama Veda and the Atharva Veda, the fourth and the rest, food and its tastes, this 
world and that world; all this we understand through understanding. Meditate on Brahman in 
understanding. Narada inquired, “Is there something better than understanding?” “Yes, there is 
something better than understanding.” “Sir, please tell it to me.” 


“Spiritual power is verily better than understanding. Here is this world, one man of spiritual 
power makes a hundred men of understanding tremble. If a man is spiritually powerful, he rises 
to higher planes; rising to higher planes, he serves the Masters; serving the Masters, he attracts 
their attention; attracting their attention, he gets their audience and their teachings; then he 
ponders over their teachings and begins to understand them and act on them; thus he becomes 
wise. By power, the earth stands firm; by power the intermediate world stands firm; by power 
the deva-loka stands firm; by power the mountains and divine men, the cattle and birds and 
herbs and beasts down to the worms, insects and ants stand firm; by power the world stands 
firm. Meditate on Brahman in power.” Narada inquired, “Is there something better than 
power?” “Yes, there is something better than power.” “Sir, please tell it to me.” 


“Food [Aniruddha or spiritual love] is better than spiritual power. Meditate on Brahman in 
spiritual love.” Narada inquired, “Is there something better than spiritual love?” “Yes, there is 
something better than spiritual love.” “Sir, please tell it to me.” 


“Water [prdna or spiritual peace] is better then spiritual love. Therefore, if seasonal rain were 
not to fall, all beings beings become wretched from lack of food; while if seasonal rains fall, all 
living beings rejoice, for there will be plenty of food. Therefore meditate on Brahman in water.” 
Narada inquired, “Is there something better than water?” “Yes, there is something better than 
water.” “Sir, please tell it to me.” 


“Fire [Indra or the fire of genius] is better than water. Therefore when heat pervades the 
atmosphere, people say ‘It is warm and sultry, it will rain.” Meditate on Brahman in fire.” 
Narada inquired, “Is there something better than fire?” “Yes, there is something better than 
fire.” “Sir, please tell it to me.” 


“Ether [Uma or the steady light of genius] is higher than fire. Meditate on Brahman in ether.” 
Narada inquired, “Is there something better than ether?” “Yes, there is something better than 
ether.” “Sir, please tell it to me.” 


“Memory [Rudra or spiritual omniscience] is higher than ether. Meditate on Brahman in 
memory.” Narada inquired, “Is there something better than memory?” “Yes, there is something 
better than memory.” “Sir, please tell it to me.” 


“Hope [Sarasvati or the bliss of divine vision] is better then memory. Kindled by hope, memory 
reads the sacred hymns, performs sacrifices, desires sons and cattle, desires this world and that 
world. Meditate on Brahman in hope.” Narada inquired, “Is there something better than hope?” 
“Yes, there is something better than hope.” “Sir, please tell it to me.” 


“The chief breath of life [prana] is better than hope. As the spokes of a wheel are all attached to 
the hub, so all are attached to this prana. But the chief breath himself moves through the 
Supreme Breath. This Supreme Breath gives to the Chief Breath all that he desires, when the 
prana mediates between the soul and the Supreme; yea, gives to him his very life. This 
Supreme Breath is verily the father; the Supreme Breath is the sister; the Supreme Breath is the 
teacher; the Supreme Breath is the priest. 


“The Supreme Breath verily exists in all these. He who sees it thus, perceives it thus, knows it 
thus, becomes the teacher of the highest truth [ativadin]. If the people say to him, “You are an 
ativadin,” let him say “I am an ativadin.” He need not conceal it.” Narada inquired, “Is there 
something better than prana?” “Yes, there is something better than prana.” “Sir, please tell it to 
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me. 


“The Lord called the Absolute Truth is higher than prdana. But he in reality is a higher ativadin 
who declares the Lord Visnu to be the Absolute Truth.” “Sir, may I become an ativadin by the 

grace of the Absolute Truth?” “Yes, but first we must desire to know the Absolute Truth.” “Sir, 
I desire to know the Absolute Truth.” 


“When one understands the Lord as omniscient, then one declares the Lord good [satyvam]. One 
who does not understand Him as omniscient cannot declare Him good. Only he who 
understands the omniscience of the Lord can declare Him good. This omniscience, however, we 
must desire to understand.” “Sir, I desire to understand the omniscient Lord.” 


“When one realizes Him as the Thinker, then one understands Him as omniscient. One who 
does not so realize cannot understand Him as omniscient. This Thinker, however, we must 
desire to understand.” “Sir, I desire to understand the Thinker.” 


“When one known Him as the All-holy, then one understands Him as the Thinker. One who 
does not know Him as the All-holy, cannot understand Him as the Thinker. This All-holy, 
however, we must desire to understand.” “Sir, I desire to understand the All-holy.” 


“When one knows Him as firm, then one believes Him holy. One who has no knowledge of His 
firmness cannot believe Him to be holy. One who knows Him as firm, believes Him holy. This 
firm Lord, however, we must desire to understand.” “Sir, I desire to understand the firm one.” 


“When one understands Him as the creator, then he can know Him as having firmness. One 
who has no knowledge of Him as the creator cannot know Him to be firm. One who knows 
Him as the creator, knows Him as firm. This creator Lord, however, we must desire to know.” 
“Sir, I desire to know the creator.” 


“When one knows Him as pleasure, he knows Him as the creator. One who does not know Him 
as pleasure does not know Him as the creator. Realizing Him as pleasure alone, one knows Him 


as the creator. This pleasure, however, we must desire to understand.” “Sir, I desire to know 
Him as pleasure.” 


“He who is the Lord Narayana called the infinity [Bhtima] is the real pleasure. Without the 
grace of the infinity [Bhima] there is no pleasure for the finite living beings. The Bhima alone 
is happiness. One must therefore inquire into Bhima.” “Sir, I desire to know Bhima.” 


“When one attains Him one sees nothing else, hears nothing else, and knows nothing else. That 
is Bhuma. When one sees something else, hears something else, and knows something else, he 
knows that is very small. He who is the Bhima, He is verily the Immortal. But what is limited, 
that is the mortal.” “Sir, in what does this Bhtima rest?” “In His own glory, or perhaps not even 
there. 


“Tn this world, cows and horses, elephants and gold, slaves and wives, fields and houses are 
said to be glorious. But I do not mean this glory,” said Sanat-kumara, “I mean something 
different from worldly glory. 


“He indeed is below, above, behind, before, right and left; thus He indeed is full. Now the 
teaching regarding Him called as ‘I’: the ‘I’ is below, the ‘I’ is above, the ‘I’ is behind, the ‘I’ is 
before, the ‘I’ is to the right and left; thus the ‘I’ is verily the nearest and the full. 


“Next follows the teaching regarding Him as the Atman. The Atman is below, Atman is above, 
Atman is behind, Atman is before, Atman is to the right and left; thus Atman alone is the 
nearest and the full. He who sees Him thus, understands Him thus, thinks Him thus, always 
thinks the Atman to be the highest; he sports in the Atman, he unites with the Atman, has the 
Atman for his joy, and comes directly under the rule of the Atman. For him there is freedom of 
movement in all the worlds. But those who understand Him differently live in worlds that are 
perishable, and are under inferior rulers; for them there is no freedom of movement in all the 
worlds. 


“For the realized soul who sees thus, who thinks thus, who understands thus, there is the vision 
of how the Chief Prana comes out of the Atman, how the hope comes out of the Atman, how 
the steady memory comes out of the Atman, how the ether comes out of Him, how the fire 
comes out of Him, how the water comes out of Him, how the appearance and disappearance of 
the worlds comes out of Him, how the food comes out of Him, how the power comes out of 
Him, how the understanding comes out of Him, how meditation comes out of Him, how the 
flickering memory comes out of Him, how the will comes out of Him, how the mind comes out 
of Him, how the speech comes out of Him, how the name comes out of Him, how the mantras 
of the Vedas come out of Him, how the karmas come out of Him; verily the realized soul sees 
how all this universe come out from the Atman alone. 


“There is this verse about it: ‘The liberated soul does not see death, nor illness nor pain. The 
realized soul sees everything and obtains everything, everywhere. He becomes one, he becomes 
three, he becomes five, he becomes nine, and it is said he becomes eleven as well, nay he 
becomes one hundred and eleven, and one thousand and twenty.’ 


“Right doctrine leads to right thinking. Right thinking leads to firm meditation. When 
meditation is form, all bondage is loosed completely, through the grace of the Lord.” 


Thus the great teacher Sanat-kumara showed the other side of darkness to the sage Narada. 
Sanat-kumara is called the Great Warrior; yea, he is called the Great Warrior. 


In this passage, after describing the Lord’s Holy Names and qualities, Sri Sanat-kumara was asked by 
Srt Narada Muni [Chadndogya Upanisad 7.23.1-7.24.1]: 


chrnoti nanyad vijanati sa bhima. atha yatranyat pasyaty anyac chrnoty anyad vijanati tad- 
alpam 


“ “One should ask about Bhima.’ ‘My lord, I wish to know about Bhima.’ ‘When one attains 
Him one sees nothing else, hears nothing else, and knows nothing else. That is Bhima. When 
one sees something else, hears something else, and knows something else, he knows that is very 
small.’ ” 


The word bhimda often means “many,” but here it means “the all-pervading fullness.” The text says 
yatranyat pasyati... tad-alpam: “When one sees something else, he sees that which is very small.” The 
Bhima is contrasted against alpa [the small]. The opposite of small is “all-pervading,” not “many.” 
Therefore Bhtima here means “the all-pervading fullness,” and indirectly indicates the Supreme 
Personality of Godhead Krsna and His transcendental pastimes. 


Bhima is one of a class of Holy Names of the Lord that is derived from His qualities, such as Brahma 
[pure consciousness, the cosmic root substance], Caitanya [living force], Atma [the soul of the 
universe], Paramatma [the Supreme Soul], Jagadisa [controller of everyone], Virat [the universal form], 
Vibhu [He who is full of all opulence], Visvartipa [whose body is the universe] and Vyapaka [the all- 
pervading Lord]. One may get a little light from these names, but it is difficult to realize that the Holy 
Name of the Lord is identical with the Personality of Godhead through these indirect names. Therefore 
the impersonalists are fond of these names, because unlike Holy Names such as Krsna, Govinda or 
Visnu, they do not force one to confront the reality that the Supreme is a transcendental personality. 


Samsaya [arisal of doubt]: Does Bhtima here mean prana [life-breath or energy], or Lord Visnu? 


Purvapaksa [antithesis]: In the passage previous to this, the Chandogya Upanisad [7.15.1] says prano 
va asaya bhityan: “prana is better than hope.” Because prdna is the topic immediately preceding 
Bhuma, and because no question and answer intervenes between them, therefore prana and Bhtma are 
the same. Here the word prana [life-breath] means the jiva soul, who has breath for his companion. It 
does not mean merely air. Because this passage begins [7.1.3] by describing the jiva soul, tarati sokam 
atma-vit: “He who knows the soul crosses beyond grief,” and ends [7.26.1] by again describing the jiva 
soul as dtmana evedam sarvam: “The soul is everything,” therefore the description of Bhima situated 
between these two statements must be a description of the jiva soul. When the Upanisad says [7.25.1] 
yatra nanyat pasyati: “When one attains Him one sees nothing else,” it means, in this interpretation, 
that when the jiva is rapt in deep sleep and his senses are all in the grip of prana, he cannot see 
anything beyond himself. When the Upanisad says [7.23.1] yo vai bhumd tat sukham: “the Bhima is 
bliss,” it does not contradict the idea that the Bhima is the jiva here, because the sruti-sdstra says 
tasyam sukham aham asvapsam: “T slept very happily.” In this way it is proved that this passage of the 
Upanisad describes the jiva soul. All the other portions of this passage are also very favorable to this 
interpretation of the jiva. 


Siddhanta [Vedic conclusion]: He says: 


Sutra 1.3.8 
bhimda samprasddad adhyupadesat 


bhuma — the Bhima; samprasdadat — than the jiva, who is the object of the Lord’s mercy; adhi — 
greater; upadesat — because of the teaching. 


[The Bhumé here is the Supreme Personality of Godhead] because of the scriptural 
teaching that the Supreme Personality of Godhead is superior to the jiva soul. 


The Bhima here is Lord Visnu and not the jiva, who has prdna [life-breath] as his companion. Why? 
The Sutra says, samprasadad adhy upadesat: “Because of the scriptural teaching that the Supreme 
Personality of Godhead is superior to the jiva soul.” The Bhiima is the Supreme Personality of 
Godhead because the passage here [Chandogya Upanisad 7.23.1] says in the words yo vai bhuma tat 
sukham—“The Bhima is bliss”—and because the Sutra here says that the Bhima is superior to all. 
Also, Bhima indicates the Supreme Personality of Godhead because the Chandogya Upanisad [8.3.4, 
8.12.3] says: 


esa samprasado ‘smdac charirat samutthaya... 


“ “Now the jzva who has attained the mercy of the Lord rises above the gross material body, 
attains the effulgent spiritual world and in his true spiritual form comes before Atman.’ Thus he 
spoke when asked by his pupils. This Atman or Visnu is the immortal, the fearless, this is 
Brahman, and the name of the Brahman is the Absolute Truth, satyam.” 


“Thus does that liberated jiva, after having been released from the body, reach the highest light, 
and appears in his true spiritual form before the highest Spirit. He moves about there laughing, 
playing and rejoicing, be it with women, carriages or relatives, never being conscious of 
persons near him, so great is his ecstasy. As the charioteer is appointed to the chariot, so is the 
Prana appointed in this body.” 


Thus the Supreme Personality of Godhead is superior to the jiva, who is dependent on the Lord’s 
mercy, and who has prana [life-breath] as his companion. 


The meaning is this: After describing names and a host of other things, the Chandogya Upanisad 
[7.15.2] says sa va esa evam pasyan evam manvana evam vijdnann ati-vadi bhavati: “He who sees 
prana, meditates on prdna, and understands prdana becomes a true knower of things.” Then after saying 
that the knower of prana becomes a true knower of things, the Upanisad then says [7.16.1] esa tu va 
ativadati yah satyenativadati: “He who knows the Supreme Personality of Godhead is in reality the 
true knower of things.” The word tu [but] in the passage under discussion ends the discussion of prdana. 
Then the greatest ativadi [wise man] is described as “he who knows the satya [Absolute Truth],” which 
here means Lord Visnu. In this way the Upanisad explains that the Bhima is both different from and 
superior to prana. Because in this way the Bhtima is declared to be superior to prana, prana cannot be 
identical with the Bhima. The Bhima is here taught to be superior to the series beginning with name 
and culminating in prana, and therefore it is clearly seen to be different from speech and the other 
items in this series. In this way Sanat-kumara teaches that the Bhima is superior to prana. 


The word satya is famous as a Holy Name of the Supreme Personality of Godhead, Lord Visnu. The 
scriptures often use the word satya in this way. For example, the Taittiriva Upanisad [2.1.2] says 
satyam jnanam anantam—“‘The unlimited Supreme Personality of Godhead is full of transcendental 
knowledge”—and the Srimad-Bhagavatam [1.1.1] says satyam param dhimahi: “I meditate on the 
Supreme Personality of Godhead.” And in Srimad-Bhagavatam 10.2.26, the demigods pray to Lord 
Krsna: 


satya-vratam satya-param tri-satyam 

satyasya yonim nihitam ca satye 

satyasya satyam rta-satya-netram 

satyatmakam tvam saranam prapannah 

“O Lord, You never deviate from Your vow, which is always perfect because whatever You 


decide is perfectly correct and cannot be stopped by anyone. Being present in the three phases 
of cosmic manifestation-creation, maintenance and annihilation—You are the Supreme Truth. 


Indeed, unless one is completely truthful, one cannot achieve Your favor, which therefore 
cannot be achieved by hypocrites. You are the active principle, the real truth, in all the 
ingredients of creation, and therefore you are known as antaryami, the inner force. You are 
equal to everyone, and Your instructions apply for everyone, for all time. You are the beginning 
of all truth. Therefore, offering our obeisances, we surrender unto You. Kindly give us 
protection.” 


The word satyena in the passage under discussion is in the instrumental case, in the sense of “because.” 
The meaning here is that one becomes a true ativadi [wise man] by knowing Satya, the Supreme 
Personality of Godhead. The person who meditates on prana as an energy of the Supreme is called an 
ativadi [wise man], because he is wise in comparison to those who meditate on the series of objects 
mentioned previously, beginning with prana and culminating in hope. But he who meditates on Lord 
Visnu directly is superior to the person who meditates on prdna. Therefore he who meditates on Lord 
Visnu is the real ativadi, the best ativadt. 


For this reason the student asks [Chandogya Upanisad 7.16.1] so ‘ham bhagavah satyenativadani: 
“My lord, I will become a man wise with knowledge of the Supreme Personality of Godhead.” The 
Personality of Godhead.” The objection of the piirvapaksa that “because there are no further questions 
and answers after the description of the ativadi wise with knowledge of prana, therefore the subject of 
prana continues into the next sentence,” is invalid. Moreover, the objection that “because there are no 
questions after the description of prana, therefore prana is the highest,” is also invalid. In describing 
the series of inanimate things, beginning with name and culminating in hope, the guru did not say that 
the knower of any of these was an ativadi [wise man]. However, when he described prana [here 
meaning the jiva] he did say that the knower of prdna is an ativdadi. The student then assumes that 
prana is the highest. That is why he asks no further question. However, the guru Sanat-kumara, not 
accepting prana as the highest, proceeds to explain that Lord Visnu is higher than prana. The student, 
now taught that Lord Visnu is the highest, becomes eager to know how to meditate on Him, and asks 
so ‘ham bhagavah satyenativadani: “My lord, I will become an ativadi wise with knowledge of the 
Supreme Personality of Godhead.” 


The opponent may say, “What is referred to here is the jiva, who is the companion of prdana [life- 
breath], and who is referred to in the beginning of this passage as Gtmda.” 


The reply is: No. Here the word dtma primarily means the Supreme Personality of Godhead, because to 
interpret the word otherwise would contradict the statement at the beginning of the passage [7.26.1] 
atmanah pranah: “prana is manifested from the atmd.” This view of the opponent also contradicts the 
statement [7.24.1] vatra ndnyat pasyati ndnyac chrnoti ndnyad vijanati sa bhima: “When one attains 
Him one sees nothing else, hears nothing else, and knows nothing else. That is Bhima.” This 
description of the perception of Bhima clearly refutes any idea that the word Bhima could mean 
anything other than the Supreme Personality of Godhead. The scriptures say sausuptikam sukham 
alpam—*The happiness of deep sleep is very slight’—and therefore to say that the word Bhima here 
means “the jiva who is soundly sleeping” is simply laughable. For all these reasons, therefore, the 
Bhima described here is Lord Visnu. 


Sutra 1.3.9 
dharmopapattes ca 


dharma — qualities; upapatteh — because of the appropriateness; ca — and. 


And also because the qualities described here can be ascribed to the Supreme Personality 
of Godhead alone. 


The qualities ascribed here to the Bhima are suitable only for the Supreme Personality of Godhead, 
Lord Visnu, and not for anyone else. The Chandogya Upanisad says [7.24.1]: 


yo vai bhima tad amrtam 
“The Bhuma is the eternal.” 


This describes the eternality that is a natural feature of the Supreme. The Upanisad also says sa 
bhagavah kasmin pratisthita iti sve mahimni: “Where does the Supreme Personality of Godhead stay? 
He stays in His own glory.” This explains that the Supreme Personality of Godhead does not depend on 
anyone. The scriptures also say sa evadhastat: “The Supreme Person is above, below, in front, behind, 
to the left and to the right.” This shows that the Lord is the ultimate shelter of everyone and everything. 


The scriptures say [Chandogya Upanisad 7.26.1]: 
atmanah pranah 
“The life-force is manifested from the Supreme Personality of Godhead.” 


This shows that the Supreme Personality of Godhead is the original cause of all causes. These are some 
of the qualities of the Supreme described in the Vedic literatures. Finally, the word Bhima is used to 
describe Lord Maha-Visnu in this passage from Srimad-Bhdagavatam [10.89.57]: 


tav aha bhiima paramesthinam prabhur 
beddhanjali sa-smitam urjaya gira 


“Then, as the two of them stood before Him with joined palms, the almighty Maha-Visnu, 
supreme master of all rulers of the universe, smiled and spoke to them in a voice full of solemn 
authority.” 


The Vedic principle of samanvaya means that when the meaning of a word is vague, it should be 
interpreted according to the context. The purpose of all the Vedic scriptures is to reveal the highest 
truth as the Supreme Personality of Godhead, and the best process of self-realization as devotional 
service to Him. Even though the Vedas may mention other subjects, that is their ultimate conclusion. 
Therefore when one encounters an ambiguous term in the Vedic literature, there is never any fault in 
interpreting it as indicating the Supreme Personality of Godhead. 


Adhikarana 3: ‘Aksara’ Refers to the Supreme Personality of Godhead 


Visaya [thesis or statement]: Here is another passage containing a word that ostensibly means one 
thing, but that according to context indicates the Supreme Personality of Godhead. The Brhad- 
aranyaka Upanisad [3.8.6-8] says: 


She said, “O Yajniavalkaya! That which is above heaven, and below the earth, which is between 
heaven and earth, which is in the past, present and future, in what is that woven, warp and 
woof?” 


He replied, “O Gargi, that which is above heaven, and below the earth, which is also between 
heaven and earth, which is in the past, present and future, that is woven as warp and woof in the 
akasa [sky].” “In what then is the sky woven, warp and woof?” 


He said, “O Gargi, the brahmanas say it is woven in the imperishable [aksara]. The 
imperishable is not large, not small, not short, not tall, not red, not liquid, without shadow, 
without darkness, without air, without ether, without attachment, without taste, without smell, 
without eyes, without ears, without speech, without mind, without activity, without breath, 
without a door, without measure; having no inside or outside, it devours nothing, and no one 
devours it.” 


Samsaya [arisal of doubt]: Is the aksara [eternal] here pradhdana, jiva, or the Supreme Personality of 
Godhead? 


Piurvapaksa [antithesis]: The word aksara here may denote any of the three. The meaning is 
ambiguous. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.3.10 


aksaram ambaranta-dhrteh 


aksaram — the eternal; ambara — with sky; anta — at the end; dhrteh — because of being the 
support. 


[The word] aksara [here refers to the Supreme Personality of Godhead, because the 
aksara is described as] the resting place of all the elements, beginning with the grossest 
and culminating in sky. 


The aksara here is the Supreme Personality of Godhead. Why? The siitra says amabaranta-dhrteh: 
“Because the aksara is described as the resting place of all the elements, beginning with the grossest 
and culminating in sky.” The Upanisad says etasmin khalu aksare gargy akdsa otas ca protas ca: “O 
Gargi, the sky is woven, warp and woof, in the eternal.” The word aksara must refer to the Supreme 
Personality of Godhead because it is here described as the resting place of all the elements, which 
culminate in sky. In Srimad-Bhagavatam [11.24.19], Lord Krsna says: 


prakrtir yasvopadanam 
adharah purusah parah 
sato 'bhivyanjakah kalo 
brahma tat tritayam tv aham 


“The material universe is real, having prakrti as its original ingredient and final state. Lord 
Maha-Visnu is the resting place of nature, which becomes manifest by the power of time. Thus 
nature, the almighty Visnu and time are not different from Me, the Supreme Absolute Truth.” 


mattah parataram ndnyat 
kincid asti dhananjaya 
mayi sarvam idam protam 
sutre mani-gand iva 


“O conquerer of wealth [Arjuna], there is no Truth superior to Me. Everything rests upon Me, 
as pearls are strung on a thread.” [Bhagavad-gita 7.7] 


The objection may be raised: “Aksara here may refer to pradhana because pradhana is the origin of all 
the changes of this world. Aksara may also refer to the jiva because the iva is the resting place of all 
inanimate objects that come within its perception.” 


If these objections are raised, he then says: 


Sutra 1.3.11 
sd ca prasdasanat 
sa — that; ca — and; prasadsanat — because of the command. 


Aksara here must refer to the Supreme Personality of Godhead because the text says that 
everything is supported by His command. 


In the previous siitra the Supreme Personality of Godhead is described as the resting place of all the 
elements, beginning with the grossest and culminating in sky. Why is this? The sitra says prasdsandt: 
“Because the text says that everything is supported by His command.” The Brhad-dranyaka Upanisad 
[3.8.9] says 


etasya va aksarasya prasasane gargi dyava-prthivi vidhrte tisthatah. Etasya va aksarasya 
prasasane gargi surya-candramasau vidhrtau tisthatah... 


“By the command of the eternal, O Gargi, heaven and earth are manifest. By the command of 
the eternal, O Gargi, the sun and moon are manifest. By the command of the eternal, O Gargi, 
the moments, hours, days and nights, bright and dark fortnights, months, seasons and years all 
become manifest. By the command of the eternal, O Gargi, some rivers flow to the east from 
the white mountains, others to the west, or any other quarter. By the command of the eternal, O 
Gargi, men praise those who give, the gods follow the sacrificer, the father, the darvi offering.” 


yac-caksur esa savita sakala-grahanam 
raja samasta-sura-murtir asesa-tejah 
yasyajnaya bhramati sambhrta-kala-cakro 
govindam adi-purusam tam aham bhajami 


“The sun who is the king of all the planets, full of infinite effulgence, the image of the good 
soul, is as the eye of this world. I adore the primeval Lord Govinda, in pursuance of whose 
order the sun performs his journey mounting the wheel of time.” [Brahma-samhita 5.52] 


nabho dadati svasatam 
padam yan-niyamdd adah 
lokam sva-deham tanute 
mahan saptabhir Gvrtam 


“Subject to the control of the Supreme Personality of Godhead, the sky allows outer space to 
accommodate all the various planets, which hold innumerable living entities. The total universal 
body expands with its seven coverings under His supreme control.” [Srimad-Bhagavatam 
3.29.43] 


Because these words describe the order of the eternal, the eternal should be understood to be the 
Supreme Personality of Godhead. Neither the inanimate, unconscious pradhdna, nor the conditioned or 
liberated jiva can create everything simply by their command. 


Sutra 1.3.12 
anya-bhava-vyavrttes ca 


anya — another; bhava — nature; vyavrtteh — because of the exclusion; ca — also. 


And also because the text describes certain qualities that specifically exclude any other 
being. 


The Brhad-aranyaka Upanisad [3.8.11] says 
tad va etad aksaram gargy adrstam drastr asrutam Srotr... 


“O Gargi, this eternal sees, but is unseen. He hears, but is unheard. He is inconceivable but 
thinking, unknown but knowing. There is nothing that sees but He, nothing that hears but He, 
nothing that thinks but He, nothing that knows but He. In that imperishable [aksara] O Gargi, 
the ether is woven, warp and woof.” 


Because these words describe the aksara in terms that cannot be applied to anyone but the Supreme 
Personality of Godhead, aksara must refer to the Supreme Person. The pradhdna is inanimate and 
unconscious and therefore it cannot see. Because the text here says that the aksara sees everything but 
cannot be seen by anyone, it cannot mean the jiva. Similarly, [Bhagavad-gitd 13.15] says: 


sarvendriya-gunabhasam 
sarvendriya-vivarjitam 

asaktam sarva-bhrc caiva 
nirgunam guna-bhoktr ca 


“The Supersoul is the original source of all senses, yet He is without senses. He is unattached, 
although He is the maintainer of all living beings. He transcends the modes of nature, and at the 
same time He is the master of all the modes of material nature.” 


The conditioned souls in the material world want to see the creation as a pleasurable place for their 
own enjoyment, therefore they concoct so many false theories about the nature of the cosmos. They 
want to imagine there is no God in control, to remove all impediments to their false proprietorship and 
enjoyment. They do not understand that a material creation without a spiritual cause is an impossibility; 
nor do they see the Lord expanded everywhere by His personal expansions and energies. Therefore 
they are unaware that He is actually the resting place of everything. 


loke vitatam atmanam 
lokam catmani santatam 
ubhayam ca maya vyaptam 
mayi caivobhayam krtam 


“Tn this world of matter, which the conditioned soul accepts as consisting of enjoyable 
resources, the conditioned soul expands, thinking that he is the enjoyer of the material world. 
Similarly, the material world expands in the living entity as a source of enjoyment. In this way 
they both expand, but because they are My energies, they are both pervaded by Me. As the 
Supreme Lord, I am the cause of these effects, and one should know that both of them rest in 
Me.” [Srimad-Bhagavatam 6.16.52] 


Adhikarana 4: The Purusa Seen in Satyaloka is the Supreme Personality of 
Godhead 
Visaya [thesis or statement]: In the Prasna Upanisad [5.2] the following passage is read: 


etad vai satyakama param caparam ca brahma yad omkaras tasmad vidvan 
etenaivayatanenaikataram anveti... yah punar etam tri-matrenom ity anenaivdksarena paramm 
purusam abhidhyayita sa tejasi stirye sampanno yatha pddodaras tvacavinirmucyate evam 


haiva sa papmabhir vinirmuktah sa samabhir unniyate brahmalokam sa etasmat jiva-ghanat 
parat param purisayam purusam viksatet 


Next Saibya Satyakama asked him “O Master! What world does he conquer by unceasing 
meditation on omkara, up to his death?” 


“O Satyakama, the syllable om is both the superior Brahman and the inferior Brahman. A wise 
man attains one of these two Brahmans through the vehicle of meditation on omkara. 


“One who meditates on the syllable om up to the level of exoteric realization, after death he is 
welcomed by the Supreme Self, and attains another human birth on earth. The devas of the Rg 
Veda lead him to a human body. In that birth he is endowed with austerity, celibacy and faith, 
and realizes the greatness of the fruit of these. 


“Next if he meditates on the syllable om up to the level of mesoteric realization, after death he 
is carried up by the mantras of the Yajur Veda to the Antariksa or world of the moon. Having 
enjoyed the vast powers of the moon-world, he returns again. 


“But one who meditates on the the eternal om up to the level of esoteric realization, meditating 
on the Supreme Person, will attain the sun-planet [¢ejas]. As a snake sheds its skin so does he 
become free from all sins. By the hymns of the Sama Veda he is carried to Satyaloka. There he 
directly sees the Supreme Soul, the Supreme Person residing in the heart. To that effect are the 
following two verses: 


“The three notes [svara] become fatal when uttered singly or in couples, or without harmony. 
But when properly uttered either in high, low or middle pitch, there is no fear to the wise. 


“By the Rg Veda one gains this physical world, by the Yajur Veda one gains the astral world, by 
the Saman he gains that which is known only by the wise. The knower of Brahman also reaches 
that which is peace, imperishable, free from fear and Supreme, by the vehicle of om alone.” 


Samsaya [arisal of doubt]: Is the person seen and meditated on the four-faced demigod Brahma or the 
Supreme Personality of Godhead? 


Purvapaksa [antithesis]: The text here says that the devotee who meditates on om of one length attains 
the world of men, the devotee who meditates on om of two lengths attains the world of heaven, and the 
devotee who meditates on om of three lengths attains the world of Brahma. The planet here is the 
planet of the four-faced demigod Brahma, and the person seen by one who goes there is the four-faced 
demigod Brahma. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.3.13 
iksati-karma-vyapadesat sah 
iksati — of seeing; karma — object; vyapadesat — because of the description; sah — He. 


The person here is the Supreme Personality of Godhead because the description of the 
object of vision here fits the Supreme Person. 


Here the Supreme Personality of Godhead is the iksati-karma, or object of vision. Why? The sitra says 
vyapadesat [because the description of the object of vision here fits the Supreme Person]. This is so 
because the Upanisad [5.2.7] describes the qualities of the Supreme Personality of Godhead in the 
following words: 


tam omkarenaivayatanenanveti vidvan yat tac chantam ajaram amrtam abhayam param 
pardyanam ca 


“By reciting om the wise man attains the supremely peaceful, ageless, eternal, fearless Supreme, 
the ultimate goal of life.” 


The conclusion is that, according to the argument of nisdda-sthapaty-adhikarana-nyaya, the word 
brahmaloka here means Visnuloka [the planet of Lord Visnu]. The mantra omkara, also known as 
pranava actually indicates the Supreme Personality of Godhead, as confirmed in Bhagavad-gita 7.8: 


raso ‘ham apsu kaunteya 
prabhasmi Sasi-stiryayoh 
pranavah sarva-vedesu 
Sabdah khe paurusam nrsu 


“O son of Kunti [Arjuna], I am the taste of water, the light of the sun and the moon, the syllable 
om in the Vedic mantras; I am the sound in ether and ability in man.” 


There are three stages of chanting mantras for self-realization; the exoteric, mesoteric and esoteric 
stages, called kanistha-adhikari, madhyama-adhikari and uttama-adhikari: the neophyte, the 
intermediate student and the maha-bhdagavata, or the highly advanced devotee. One whose faith is not 
very strong, who is just beginning, is considered a neophyte devotee. One who is not very expert in 
argument and logic based on the revealed scriptures, but who has firm faith, is considered a second- 
class devotee. Such an advanced devotee is very fortunate. One who is expert in understanding the 
revealed scriptures and in discussing them with transcendental logic, who has firm conviction and deep 
faith that is not blind, but is based on his own personal experience of self-realization, is considered a 
topmost devotee in devotional service. He is the most fortunate, for he has personally realized the 
Absolute Truth. 


Typically the kanistha-adhikari is eager to engage his materialistic qualifications in the service of the 
Lord, mistaking such material expertise to be a sign of advanced devotion. But by continuing to serve 
the Supreme Lord and the devotees engaged in propagating His mission, the kanistha-adhikari 
gradually advances in realization, and comes to the stage of dedicating his activities to helping more 
advanced Vaisnavas. Even such kanistha-adhikaris can help ordinary living entities by their 
association, since at least the kanistha-adhikaris have some faith that self-realization is the purpose of 
human life and that Krsna is the Supreme Personality of Godhead. Because of this faith, the kanistha- 
adhikari gradually becomes detached from those who are opposed to the conclusions of the Vedas and 
the purposes of the Lord. As he gradually becomes more and more neglectful of those who hate the 
supremacy of the Supreme Personality of Godhead and becomes more attracted to friendship with other 
faithful servants of the Lord, the kanistha-adhikari approaches the second-class stage, called 
madhyama-adhikari. In the madhyama stage the Vaisnava sees the Lord as the cause of all causes and 
the chief goal of everyone’s loving propensity. He sees the Vaisnavas as his only friends within this 
morbid world and is eager to bring innocent people within the shelter of Vaisnava society. Also, a 
madhyama-adhikari avoids associating with the self-proclaimed enemies of God. When his devotional 
service becomes mature, the devotee advances to the stage of ecstatic love for the Supreme Personality 
of Godhead, and attains the vision of the Lord face-to-face by the Lord’s mercy. At that time he comes 
to the stage of uttama-adhikari. Such a perfect self-realized soul is described as follows: 


sarva-bhiitesu yah pasyed 
bhagavad-bhavam Gtmanah 
bhutani bhagavaty Gtmany 
esa bhagavatottamah 


“A person advanced in devotional service sees within everything the soul of souls, the Supreme 
Personality of Godhead, Sti Krsna. Consequently he always sees the form of the Supreme 
Personality of Godhead as the cause of all causes and understands that all things are situated in 
Him.” [Srimad-Bhagavatam 11.2.45] 


The progression of devotional service from the neophyte stage to the perfection of self-realization is 
described in detail in this famous passage from Bhakti-rasamrta-sindhu [1.4.15-16], the science of 
devotional service: 


adau sraddha tatah sadhu-sango 'tha bhajana-kriya 
tato ‘nartha-nivrttih syat tato nistha rucis tatah 


athasaktis tato bhavas tatah premabhyudancati 
sadhakanam ayam premnah pradurbhave bhavet kramah 


“In the beginning one must have a preliminary desire for self-realization. This will bring one to 
the stage of trying to associate with persons who are spiritually elevated. In the next stage one 
becomes initiated by an elevated spiritual master, and under his instruction the neophyte 
devotee begins the process of devotional service. By execution of devotional service under the 
guidance of the spiritual master, one becomes free from all material attachment, attains 
steadiness in self-realization, and acquires a taste for hearing about the Absolute Personality of 
Godhead, Sri Krsna. This taste leads one further forward to attachment for Krsna 
consciousness, which is matured in bhava, or the preliminary stage of transcendental love of 
God. Real love for God is called prema, the highest perfectional stage of life.” 


Adhikarana 5: The ‘Dahara’ is the Supreme Personality of Godhead 


Visaya [thesis or statement]: The Vedanta teaching distinguishes between external religious practices 
performed for personal spiritual merit, and internal devotional service performed out of transcendental 
love for the Supreme Brahman. Ritualistic practices performed for self-advancement are good, but they 
are only preliminary to the actual transcendental life of the inner consciousness of Brahman. One may 
gain great material facility, elevation to heavenly regions, great knowledge, and even superhuman 
powers or appointment to the post of a demigod by performance of the ritualistic practices of external 
religion. But the actual fruit of religion, which only the wise know, is the inner enlightenment of direct 
consciousness of the Supreme Brahman, by which all doubts are erased, all obstacles vanquished and 
all desires achieved. This is eternal, whereas the fruit of external ritualistic religious practices is but 
temporary. 


It is stated in the Vedic literature that hrdi hy ayam atmd pratisthitah: “Both the jivatma, the individual 
soul, and the Paramatma, the Supreme Soul, live together within the heart.” Wherever the Lord is 
situated, the Lord’s abode, the spiritual sky is also there. So this transcendental sky is also present 
within the heart of every living entity. As Lord Jesus Christ said, “The Kingdom of Heaven is within 
you.” When we come to know that transcendental Lord within our hearts, His abode the spiritual sky is 
also automatically revealed. 


In the Chandogya Upanisad [8.1.1-6] is heard the following: 


atha yad idam asmin brahma-pure daharam pundarikam vesma daharo sminn antar akasas 


“Tn a great city is a small lotus palace. In that palace is a small sky. That sky should be sought. 
That sky should be asked about. 


“And they should say to him, ‘Now with regard to that city of Brahman, and the small lotus 
palace in it, and the small sky within the heart, what is there that deserves to be sought for, or 
that is to be understood?’ 


“Then he should say, ‘As large as this sky is [all space], so large is that sky within the heart. 
Both heaven and earth are contained within it, both fire and air, both sun and moon, both 
lightning and stars; and whatever there is of the self within this world and whatever is not, all 
that is contained within it.’ 


“And if they should say to him, ‘If everything that exists is contained within that city of 
Brahman, all beings and all desires, whatever can be imagined or desired, then what is left of it 
when old age reaches it and scatters it, or when it falls to pieces?’ 


“Then he should say, ‘By the old age of the body, that sky or the Brahman within it do not age; 
by the death of the body, that ether or the Brahman within it do not die. That Brahman is the 
true Brahma-city, not the body. All desires are contained within it. It is the Self, free from sin, 
from old age, from death and grief, from hunger and thirst, who desires nothing but His true 
eternal desires. Now, as here on earth people follow what they are commanded, and depend on 
the object they are attached to, be it a country or a piece of land; 


“And as here on earth, whatever has been acquired by exertion perishes, so perishes whatever 
is acquired in the next world by sacrifices and other actions performed on earth. Those who 
depart from here after having discovered the Self and those true desires, for them there is 
freedom in all the worlds.’ ” 


Samsaya [arisal of doubt]: What is the small sky here in the lotus of the heart? Is it the element sky, the 
Jiva, or Lord Visnu? 


Purvapaksa [antithesis]: Because the word akasa generally means the element sky, it must also have 
that same meaning here. Or, because the jiva is very small and also the master of the city of the body, it 
may mean the jiva. 


Siddhanta [Vedic conclusion]: The conclusion is given in the following sitras. 


Sutra 1.3.14 
dahara uttarebhyah 
daharah — the small; uttarebhyah — because of the descriptions that follow. 


The small [sky here is the Supreme Personality of Godhead] because of the description 
given in the remainder of the text. 


The small sky here is Lord Visnu. Why? The siitra says uttarebhyah: “Because of the description given 
in the remainder of the text.” The descriptions used here to describe the small sky, such as “as great as 
the sky,” “maintaining everything,” and “free from all sin,” cannot be used to describe either the 
element sky [a@kasa] or the jiva soul. The “great city” described in this Upanisad is the body of the 
devotee. The “lotus” is the heart in the body. The “palace” is the abode of the Supreme Personality of 
Godhead. The “small sky” is the Supreme Personality of Godhead, who should be meditated upon and 
sought after, and who possesses a host of transcendental qualities, including being always free of all 
sin. The passage should be interpreted in this way. Therefore the small sky here is Lord Visnu. 


The city of the body is also described in Srimad-Bhadgavatam [4.25.13]: 


sa ekada himavato 
daksinesv atha sdnusu 
dadarsa navabhir dvarbhih 
puram laksita-laksanam 


“Once, while wandering in this way, he saw on the southern side of the Himalayas, in a place 
named Bharata-varsa [India], a city that had nine gates all about and was characterized by all 
auspicious facilities.” 


The human body is a city of nine gates: two eyes, two ears, two nostrils, one mouth, the genital and the 
rectum. When the nine gates are clean and working properly, it is understood that the body is healthy. 
Good health is prerequisite to the mental concentration that is the basis of meditation and spiritual life. 
If the health is disturbed, then the mind is disturbed and cannot focus on the Lord. Therefore 
cleanliness and freedom from sinful activities like meat eating, illicit sex, intoxication and gambling 
are required to keep the body in a healthy condition so that one may make progressive advancement in 
spiritual life by meditating on the Lord within the heart. 


The akasa of sky within the heart is the spiritual sky, or abode of the Supreme Personality of Godhead. 
The quality of akasa is that it is the medium of sound vibration. Just like the material sky, the spiritual 
sky is always vibrating with sabda, sound. But the sound vibration in the spiritual world is sabda- 
brahman: spiritual sound vibration, beginning with the Holy Name of the Lord and the Vedic hymns. 
When we come into contact with sabda-brahman, then our whole existence is purified and we can 
think of the Supreme Lord with love. This is the aim and purpose of human life. Our predecessor 
spiritual master Srila Bhaktivinoda Thakura sings, 


Jivera kalyana-sadhana-kama 
jagate asi 'e madhura nama 
avidya-timira-tapana-rupe 
hrd-gagane viraje 


“The Holy Name of Lord Krsna descends into the darkness of the material world just to 
benedict the conditioned souls. The Holy Name of Lord Krsna is just like the sun that rises in 
the clear sky of the heart of the devotees.” 


Those who are trying to exploit the material creation of the Lord, either in the name of piety or atheism, 
cannot understand such brilliant transcendental knowledge. One must become a pure devotee of the 
Lord, approach Him within the palace of the city of the body and enter the sky of the heart by the 
transcendental sound vibration of the Holy Name; then one’s knowledge illuminates everything in all 
directions. Mundaka Upanisad [1.3] states: 


yasmin vijnate sarvam evam vijndtam bhavati 


“The devotee of the Lord knows everything material and spiritual in relationship with the 
Lord.” 


Then he says: 


Sutra 1.3.15 
gati-sabdabhyam tatha hi drstam lingam ca 


gati — because of going; sabdabhyam — and because of a certain word; tatha hi — furthermore; 
drstam — seen; lingam — hinted; ca — and. 


[This is so] because of the description of going, because of a certain word, and because it is 
both directly seen and also hinted at. 


Enam [this], which points to the “small sky” within the heart, is the “certain word” mentioned in the 
sutra, and the description here of the living entities’ going to the spiritual world of Brahman is the 
“going” mentioned in the sutra. Both enam and the going mentioned here show that Lord Visnu is the 
“small sky.” The Chandogya Upanisad [8.3.2] says: 


yatha hiranya-nidhim nihitam aksetrajna upari 
sancaranto ‘pi na vidus tathemah sarvah praja ahar ahar 
gacchantya enam brahmalokam na vidanty anrtena hi pratytidhah 


‘As people, unaware of what the ground actually holds, walk again and again over buried 
golden treasure, so do the people of this world day after day go to the spiritual world of 
Brahman without knowing it.” 


Furthermore, in another place the scriptures again describe the living entities’ going to the Supreme in 
these words: 


sata saumya tadad sampanno bhavati 
“O gentle one, the living entities are again and again in contact with the Supreme.” 


The daily journey to contact Brahman occurs during deep sleep, when the living entity unknowingly 
rests in the arms of Brahman. This is discussed in Adhyaya 3 Pada 2 of Vedanta-siitra, and it is the 
“directly seen” mentioned in the sitra. In the Brhad-aranyaka Upanisad [2.1.17] it is said: 


ya eso ‘ntar hrdaya akasas tasmin Sete 
“Entering the sky of the heart, the soul sleeps.” 


The use of the word brahmaloka hints that Lord Visnu is the topic of discussion here. This is the hint 
mentioned in the satra. The word brahmaloka here cannot refer to the Satyaloka planet because it is 
not possible for the living entities to go day after day to the Satyaloka planet. 


Sutra 1.3.16 


dhrtes ca mahimno ‘syasminn upalabdheh 


dhrteh — because of maintaining; ca — and; mahimnah — of the glory; asya — of Him; asmin — in 
this; upalabdheh — because of being stated. 


This is so because of the description of His glory in maintaining all the worlds. 


In the passage beginning with the words daharo ‘sminn antar akasah: “Tn that palace is a small sky,” 
the descriptions “as great as the sky,” “maintaining everything,” and “free from all sin,” and the use of 
the word atmd clearly, and show that the “small sky” mentioned here is the Supreme Personality of 
Godhead without need for support from any other passage. The Brhad-aranyaka Upanisad [4.4.22] 
also says: 


atha ya atma sa setur vidhrtir esam lokanam asambhedaya 


“He is the Supreme Person, the bridge, the controller who prevents the worlds from becoming 
broken and destroyed.” 


Because the “small sky” is thus shown to possess the glory of maintaining all the worlds, the “small 
sky” here must be Lord Visnu. The Chandogya Upanisad also says: 


esa setur vidharana esam lokanam asambhedaya 


“He is the bridge, the controller who prevents the worlds from becoming broken and 
destroyed.” 


In these passages and in others also, this glory of the Supreme Personality of Godhead may be 
understood. The method of entering that transcendental sky by spiritual sound vibration, whose source 
is given in Srimad-Bhagavatam [12.6.37-41] as the sky of the heart: 


samahitatmano brahman brahmanah paramesthinah 
hrdy akasad abhin nado vrtti-rodhad vibhavyate 


Sita Gosvamt said: “O brahmana, first the subtle vibration of transcendental sound appeared 
from the sky of the heart of the most elevated Lord Brahma, whose mind was perfectly fixed in 
spiritual realization. One can perceive this subtle vibration when one stops all external hearing. 


yad-upasanaya brahman yogino malam atmanah 
dravya-kriya-karakakhyam dhitva yanty apunar-bhavam 


“By worship of this subtle form of the Vedas, O brahmana, mystic sages cleanse their hearts of 
all contamination caused by impurity of substance, activity and doer, and thus they attain 
freedom from repeated birth and death. 


tato ‘bhut tri-vrd omkaro yo 'vyakta-prabhavah sva-rat 

yat tal lingam bhagavato brahmanah paramatmanah 

“From that transcendental subtle vibration arose the omkara composed of three sounds. The 
omkara has unseen potencies and manifests automatically within a purified heart. It is the 
representation of the Absolute Truth in all three of His phases—the Supreme Personality, the 
Supreme Soul and the supreme impersonal truth. 

srnoti ya imam sphotam supta-srotre ca siinya-drk 

yena vag vyajyate yasya vyaktir akasa Gtmanah 

sva-dhamno brahmanah saksad vacakah paramatmanah 

sa sarva-mantropanisad veda-bijam sanatanam 


“This omkara, ultimately nonmaterial and imperceptible, is heard by the Supersoul without His 
possessing material ears or any other material senses. The entire expanse of Vedic sound is 
elaborated from omkdara, which appears from the Supreme Soul within the sky of the heart. It is 
the direct designation of the self-originating Absolute Truth, the Supersoul, and is the secret 
essence and eternal seed of all Vedic hymns.” 


Sutra 1.3.17 
prasiddhes ca 
prasiddheh — because of being famous in this way; ca — and. 


And also because this is a traditional usage of the word. 


This is so because the word “sky” is commonly used to mean “the Supreme Personality of Godhead,” 
as may be seen in the following statement of Taittiriva Upanisad [2.7.1]: 


ko hy evanyat kah pranyat. yad esa akasa Gnando na syat, esa evanandayati. 
“Who could breathe if the sky were not bliss? Indeed, He alone is the source of all pleasure.” 
visuddha-sattvasyantar-hydayakdasa-Ssarire 
“The yogis who are completely purified meditate on [He who is] the sky in the heart of the 
body.” [Srimad-Bhagavatam 5.7.7] 
anubhavatah sarva-pratyaya-saksinah akasa-sarirasya saksat para-brahmanah paramatmanah 
“You are the witness of all different activities, the Self of the universal sky, and directly the 
Supreme Absolute Truth, the Supersoul.” [Svimad-Bhadgavatam 6.9.42] 

Someone may raise the following objection: “The Chandogya Upanisad [8.3.4] says: 


sa esa samprasado ‘smac charirat samutthaya param jyotir upasampadya svena 
rupenabhinispadyate. Esa atmeti hovaca. Etad amrtam etad abhayam etad brahma 


“The liberated jiva rises from the material body. He attains the spiritual effulgence and 
manifests his original form. “This is the self,’ he said. “He is immortal. He is fearless. He is 
Brahman.’ ” 


Because this description of the jiva appears immediately afterward, the description of the small sky 
should be understood to refer to the jiva.” 


If this objection is raised, he replies: 


Sutra 1.3.18 


itara-paramarsat sa iti cen nasambhavat 


itara — the other; paramarsat — because of reference; sah — he; iti — thus; cet — if; na — not; 
asambhavat — because of impossibility. 


[If it is said that] because there is mention of something else [the jiva] in the same passage 
[and therefore the “small sky” here is the jiva, then I say] no, because it is impossible. 


Although in the middle of this passage there is a description of the jiva, nevertheless it is not possible 
to say that the beginning of this passage describes the jiva. Why? The siitra says asambhavat: 
“Because it is impossible.” This is so because in the beginning of this passage there is a description of 
eight qualities, beginning with “being free from sin,” that cannot be ascribed to the jiva. 


A jiva falls down into material nescience because of countless sinful activities, and in these alien 
surroundings he goes up and down, traveling through all the planetary systems, from Lord Brahma’s 
planet down to Patalaloka. In the material world the jiva experiences birth, disease, old age, and death 
and is forced to accept three types of suffering: adhyatmika [from his own self], adhidaivika [from the 
demigods] and adhibhautika [from other living entities]. Bhagavad-gita speaks of the living entity is an 
eternal fragment of the Lord. The atomic fragment of God, the living entity, may fall down into the 
material world, but the Supreme Lord Acyuta never falls down. 


Now our opponent may say: “So be it. Still, after the description of the ‘small sky,’ the Chandogya 
Upanisad [8.7.1] says: 


ya atmapahata-papma4 vijaro vimrtyur visoko vijighatso ‘pipasah satya-kamah satya-sankalpah 


“The soul is free from sin, old age, death, suffering, hunger, and thirst. It desires only the good. 
Whatever it desires is attained at once.” 


Because these words of the Prajapati describe the jiva, the qualities described in 7.7.1, and the ‘small 
sky’ described before that, may also refer to the jiva.” 


Considering that this doubt might arise, he says: 


Sutra 1.3.19 


uttarac ced avirbhava-svartipas tu 


uttarat — because of a later passage; cet — if; dvirbhava — manifestation; svaripas — form; tu — 
indeed. 


[If it is said that] a later passage [proves that the “small sky” is the jiva then I say no.| The 
description of the true nature of the jiva [is confined to that passage alone.| 


The word tu [but] is used here to dispel doubt. The word na [no] should be understood from the 
previous siitra. In this passage spoken by the Prajapati the teaching is that the jiva manifests the eight 
qualities mentioned in Chandogya Upanisad [8.7.1] quoted above by engaging in spiritual activities, 
but otherwise these qualities are not manifested. In the passage describing the “small sky” these eight 
attributes are said to be eternally manifested. The statement of the Prajapati is, however, that these 
qualities are present in the jiva only if he engages in spiritual activities. The Chandogya Upanisad 
[8.3.4] clearly explains the difference between the Supreme Personality of Godhead, who possesses 
these eight qualities in all circumstances, and the jiva, who possesses these qualities only when he 
becomes liberated, in the following words: 


sa esa samprasado ‘smac charirat samutthaya param jyotir upasampadya svena 
rupenabhinispadyate. Esa atmeti hovaca. Etad amrtam etad abhayam etad brahma. 


“The liberated jiva rises from the material body. He attains the spiritual effulgence and 
manifests his original form. This is the self,” he said. “He is immortal. He is fearless. He is 
Brahman”. 


Although the jiva may manifest some of these eight qualities by engaging in spiritual activities, he still 
cannot manifest all of them. The qualities of being the “bridge that spans the worlds,” and being the 
“maintainer of the worlds” are some of the qualities the jrva can never attain. This proves that the 
“small sky” is the Supreme Personality of Godhead. 


Now our opponent says: “If this is so, then why is the j7va mentioned at all in this passage?” 


To answer this question he says: 


Sutra 1.3.20 
anyarthas ca paramarsah 
anya — another; arthas — meaning; ca — and; pardmarsah — reference. 


The description of the jiva here has a different object. 


The jiva is described here in order to teach about the Supreme Personality of Godhead. When the jiva 
becomes liberated and attains his original spiritual form, he also manifests these eight qualities. In this 
way it may be understood that the “small sky” is the Supreme Personality of Godhead. Srimad- 
Bhagavatam [5.18.12] confirms: 


yasyasti bhaktir bhagavaty akincanda 
sarvair gunais tatra samdasate surah 
harav abhaktasya kuto mahad-guna 
mano-rathenasati dhavato bahih 


“One who has unflinching devotion for the Personality of Godhead has all the good qualities of 
the demigods. But one who is not a devotee of the Lord has only material qualifications that are 
of little value. This is because he is hovering on the mental plane and is certain to be attracted 
by the glaring material energy.” 


Now our opponent says: “Because the ‘small sky’ within is described as very small it must refer to the 
jiva, which was previously described as also being very small.” 


If this objection is given, then he says: 


Sutra 1.3.21 


alpa-sruter iti cet tad-uktam 
alpa — small; sruteh — from the sruti; iti — thus; cet — if; tat — that; uktam — said. 


If it is said that when the Sruti describes the “small” it must refer to the jiva, then I say no 
because of what has already been said. 


The Supreme Personality of Godhead manifests a very small form to facilitate meditation on Him. This 
has already been described in Sutra 1.2.7, which says nicdyyatvad evam vyomavac ca: “Brahman 
should be meditated on in this way, and because in the same passage the manomaya is said to be as 
great as the sky.” Although the Supreme Personality of Godhead is all-pervading, in order to facilitate 
meditation on Him, He manifests a small form the size of the distance between the thumb and 
forefinger. He appears in this small form so He may be easily meditated upon. Of course, His glories 
have no limit and His size also has no limit. Srimad-Bhagavatam [2.2.8] mentions: 


kecit sva-dehantar-hyrdayavakase 
pradesa-matram purusam vasantam 
catur-bhujam kanja-rathanga-sankha- 
gada-dharam dharanaya smaranti 


“Others conceive of the Personality of Godhead residing within the body in the region of the 
heart and measuring only eight inches, with four hands carrying a lotus, a wheel of a chariot, a 
conchshell and a club respectively.” 


Then he gives another explanation. 


Sutra 1.3.22 


anukrtes tasya ca 


anukrteh — because of imitation; tasya — of Him; ca — also. 


And also because [the jiva] merely resembles [the Supreme Personality of Godhead] in 
some respects. 


Because, according to the statement of the Prajapati, the jiva, who only manifests the eight qualities 
when engaged in spiritual activities, merely resembles in some respects the “small sky,” who manifests 
the eight qualities eternally, the “small sky” must be different from the jiva. Previously the original 
form of the jiva is covered by illusion, and then afterwards, by worshiping the Supreme Personality of 
Godhead, the illusion becomes broken and the jiva, manifesting these eight qualities, becomes 
qualitatively similar to the Supreme Personality of Godhead. In this way, as explained by the Prajapati, 
the jiva resembles, in some respects, the “small sky.” The sentence pavanam anuharate haniman: 
“Hanuman resembles the wind,” shows the difference between the resembled object and the thing that 
resembles it. 


That the liberated jiva resembles the Supreme Personality of Godhead may also be seen in the 
following words from Mundaka Upanisad [3.1.3]: niranjanah paramam samyam upaiti: “The liberated 
jiva resembles the Supreme Personality of Godhead.” This is confirmed in Bhagavad-gita [8.5]: 


anta-kale ca mam eva 
smaran muktva kalevaram 
yah prayati sa mad-bhavam 
yati nasty atra samsayah 


“And whoever, at the end of his life, quits his body, remembering Me, attains immediately to 
My nature; and there is no doubt of this.” 


Sutra 1.3.23 
api smaryate 
api — and; smaryate — described in the smrti-sastra. 


This is also described in the smrti-Sastra. 


In the Bhagavad-gita [14.2] the Supreme Personality of Godhead, Lord Krsna, also explains: 
idam jnanam upasritya 
mama sadharmyam agatah 
sarge ‘pi nopajayante 
pralaye na vyathanti ca 


“By becoming fixed in this knowledge, one can attain to the transcendental nature like My own. 
Once established, one is not born at the time of creation or disturbed at the time of dissolution.” 


In this way the smrti-sdastra explains that the liberated jrvas attain a nature like that of the Supreme 
Personality of Godhead. For these reasons the “small sky” is Lord Hari and not the jiva. 


Adhikarana 6: The Person the Size of a Thumb is the Supreme Personality 
of Godhead 


Visaya [thesis or statement]: In the Katha Upanisad [2.1.12-13] the following words are read: 


angustha-matrah puruso madhya atmani tisthati 
isano bhiita-bhavyaysya tato na vijugupsate... 


‘‘A person the size of a thumb stands in the heart. He is the master of the past and future. He 
does not fear. This is that. That person of the size of a thumb is like a light without smoke, Lord 
of the past and future; He is the same today and tomorrow. This is that.” 


Samsaya [arisal of doubt]: Is this person the size of a thumb the jiva or Lord Visnu? 
Pirvapaksa [antithesis]: The person here is the jiva because the Svetasvatara Upanisad [5.7-8] says 
prandadhipah sancarati sva-karmabhir angusta-matroravi-tulya-riupah 


“The ruler of breath moves about, impelled by his karma. He is the size of a thumb. He is 
splendid as the sun.” 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.3.24 


Sabdad eva pramitah 
Sabdat — because of the word; eva — even; pramitah — limited. 


Even though [He is] very small [this person is the Supreme Lord] because of the words [in 
the text]. 


The person here the size of a thumb is Lord Visnu. Why? The sutra says sabdat [because of the words 
in the text]. The Upanisad text referred to here is isano bhita-bhavyaysa: “He is the master of the past 
and future.” It is not possible for the jiva to possess this power, because he is controlled by his karma. 


Now it may be asked: “How is it possible for the all-pervading Supreme Personality of Godhead to 
become limited to this very small form?” To answer this question he says: 


Sutra 1.3.25 
hrdy upeksaya tu manusyadhikaratvat 


hrdi — in the heart; upeksaya — with relation; tu — indeed; manusya — of human beings; 
adhikaratvat — because of the qualification. 


This is so because the Supreme Personality of Godhead indeed appears in the hearts of 
men. 


The word tu [indeed] is used here for emphasis. The all-pervading Supreme Personality of Godhead 
becomes the size of a thumb because He is meditated on as being the size of thumb within the heart. 
Another interpretation is that because He appears, by His inconceivable potency, in such a small form 
in the heart He is meditated on in that way, as has been already described. 


adhiyajno ‘ham evatra dehe deha-bhrtam vara 


“T, the Supreme Lord, represented as the Supersoul in the heart of every embodied being, am 
called adhiyajna [the Lord of sacrifice].” [Bhagavad-gita 8.4] 


evam sva-citte svata eva siddha 
atma priyo 'rtho bhagavan anantah 
tam nirvrto niyatartho bhajeta 
samsara-hetiparamas ca yatra 


“Thus being fixed [in renunciation], one must render service unto the Supersoul situated in 
one’s own heart by His omnipotency. Because He is the Almighty Personality of Godhead, 
eternal and unlimited, He is the ultimate goal of life, and by worshiping Him one can end the 
cause of the conditioned state of existence.” [Srimad-Bhagavatam 2.2.6] 


Someone may object, “Because the different species have bodies of different sizes and hearts of 
different sizes it is not possible that the Lord can appear in all of them in this size.” If this objection is 
raised, to answer it he says manusyadhikaratvat: “The Supreme Personality of Godhead appears in the 
hearts of men.” Although the scriptures do not specify any particular species, implying that the Lord 
appears in the hearts of all living entities, he [Vyasa] singles out human beings. He does this because it 
is human beings who are able to meditate and therefore the measurement is given here according to the 
human body. For this reason there is no contradiction here. In the same way in the hearts of elephants, 
horses, and all other creatures the Supreme Personality of Godhead appears in a form the size of the 
thumb of each creature. In this way there is no contradiction. 


It is not possible for the j7va, however, to be present within the heart in a form the size of a thumb 
because the original form of the jiva is atomic in size, as explained in the Svetasvatara Upanisad [5.9] 
in the words balagra-sata-bhagasya: “When the upper point of a hair is divided into one hundred parts 
and again each of such parts is further divided into one hundred parts, each such part is the 
measurement of the dimension of the jiva soul.” For all these reasons, therefore, the person the size of a 
thumb is Lord Visnu. 


Adhikarana 7: The Devas Can Meditate on the Supreme Personality of 
Godhead 


Visaya [thesis or statement]: Advanced yogis meditate on the Supreme Brahman in the form of the 
Supreme Lord within the heart, but ordinary people cannot see Him there. 


kumara ticuh 
yo 'ntarhito hrdi gato ‘pi duratmanam tvam 
so 'dyaiva no nayana-milam ananta raddhah 


The Kumaras said: “Our dear Lord, You are not manifested to rascals, even though You are 
seated within everyone’s heart, although You are unlimited. But as far as we are concerned, we 
see You face-to-face.” [Srimad-Bhagavatam 3.15.46] 


In order to prove that the Supreme Personality of Godhead is the person the size of a thumb seated in 
the heart of every living entity, the Vedic scriptures were quoted to establish that human beings who 
have the right to meditate on the Supreme Person. For example, Svetasvatara Upanisad [1.15] states: 


evam atmatmani grhyate ‘sau satyenainam tapasa yo ‘nupasyati 


“The Supersoul is situated within the core of everyone’s heart. One who searches after that 
Supreme Lord through meditation and austerity can see Him within his heart.” 


tam atmastham ye’ nupasyanti dhiras-tesam sukham sasvatam [Santi sasvati] netaresam 
“Only the wise person who can see that Supreme Soul within his heart becomes peaceful and 
enjoys transcendental bliss.” [Katha Upanisad 2.2.12-13] 

tam imam aham ajam sarira-bhajam 

hrdi hrdi dhisthitam atma-kalpitanam 

pratidrsam iva naikadharkam ekam 

samadhi-gato 'smi vidhtita-bheda-mohah 


“Now I can meditate with full concentration upon that one Lord, Sti Krsna, now present before 
me because now I have transcended the misconceptions of duality in regard to His presence in 
everyone's heart, even in the hearts of the mental speculators. He is in everyone's heart. The sun 
may be perceived differently, but the sun is one.” [Srimad-Bhagavatam 1.9.42] 


This evidence may lead to the belief that human beings alone have the right to meditate on the 
Supreme Person. But this is a wrong view. But all men on the path of gradual elevation through karma- 
yoga must pass through the stage of being devas. Brhad-aranyaka Upanisad [4.4.7 and 6.2.15] 
declares: 


yada sarve pramucyante kama ye ‘sya hrdi sritah 
atha martyo 'mrto bhavaty atra brahma samasnute 
te 'rcir abhisambhavanti 


“Those who are free from all material desires, which are diseases of the heart, are able to 
conquer death and enter the kingdom of God through the Arci [higher heavenly] planets.” 


And Krsna states in Bhagavad-gita [9.25], yanti deva-vrata devan: “Those who worship the devas will 
take birth among them.” This is the gradual path of elevation to the spiritual world described in 
Srimad-Bhagavatam [2.2.22-31]. If meditation on Brahman is enjoined only for human beings, then 
those men who become devas will not be able to continue their spiritual path. Thus this idea creates a 
contradiction. Now, by refuting that false belief, the right of others besides men to meditate on the 
Supreme Personality of Godhead will be proved. 


The Brhad-aranyaka Upanisad [1.4.10] says: 


tad yo yo devanam pratyabudhyata sa eva tad abhavat 
tatharsinam tatha manusyanam 


“Whoever among the devas meditated on the Supreme Personality of Godhead, attained 
Supreme Personality of Godhead. Whoever among the sages meditated on Him attained Him. 
Whoever among the human beings meditated on Him attained Him.” 


The Brhad-aranyaka Upanisad [4.4.16] also says: 
tad deva jyotisam jyotir ayur hopdsate ‘mrtam 
“The devas meditate on the Supreme Personality of Godhead, who is the splendor of all 
splendors, and who is eternity and life.” 
ami hi tvam sura-sangha visanti 
kecid bhitah pranjalayo grnanti 
“All the hosts of demigods are surrendering before You and entering into You. Some of them, 
very much afraid, are offering prayers with folded hands.” [Bhagavad-gita 11.21] 


Samsaya [arisal of doubt]: Is it possible for the devas to meditate on the Supreme Personality of 
Godhead, as human beings do, or is it not possible? 


Purvapaksa [antithesis]: Because the devas have no senses they are not able to meditate on the 
Supreme Personality of Godhead. Indra and the other devas are simply thought-forms, beings created 
by mantras. They have no bodily senses. Because they have no senses they have no material desires or 
spiritual renunciation. Hence the devas are not capable of meditation on Brahman. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.3.26 
tad upary api badarayanah sambhavat 


tad — that; upari — above; api — also; badarayanah — Vyasadeva; sambhavat — because of being 
possible. 


Beings superior [to humankind] also can [meditate on the Supreme Personality of 
Godhead. This is the opinion] of Vy4sa. 


The devas and other beings superior to humankind are able to meditate on the Supreme Personality of 
Godhead. This is the opinion of Lord Vyasadeva. Why? Because according to the Upanisads, Vedic 
mantras, Itihasas, Puranas, and ancient tradition, they do indeed have bodies and senses. While the 
senses of different kind of bodies may differ in quality, the principle of embodiment is common to all 
beings, including the demigods. 


kvacit puman kvacic ca stri 
kvacin nobhayam andha-dhih 
devo manusyas tiryag va 
yatha-karma-gunam bhavah 


“Covered by the mode of ignorance in material nature, the living entity is sometimes a male, 
sometimes a female, sometimes a eunuch, sometimes a human being, sometimes a demigod, 
sometimes a bird, an animal, and so on. In this way he is wandering within the material world. 
His acceptance of different types of bodies is brought about by his activities under the influence 
of the modes of nature.” [Srimad-Bhagavatam 4.29.29] 


sarva-bhiitesu yenaikam 

bhavam avyayam iksate 

avibhaktam vibhaktesu 

taj jnanam viddhi sattvikam 

“That knowledge by which one undivided spiritual nature is seen in all living entities, though 
they are divided into innumerable forms, you should understand to be in the mode of 
goodness.” [Bhagavad-gita 18.20] 


Because the demigods are servants of the Supreme Lord, and have heavenly bodies and senses, they are 
certainly able to meditate and pray to Him: 


ete devah kala visnoh 

kala-mayamsa-linginah 

nanatvat sva-kriyanisah 

procuh pranjalayo vibhum 

“The controlling deities of all the above-mentioned physical elements are empowered 
expansions of Lord Visnu. They are embodied by eternal time under the external energy, and 
they are His parts and parcels. Because they were entrusted with different functions of universal 
duties and were unable to perform them, they offered fascinating prayers to the Lord as 
follows.” [Srimad-Bhagavatam 3.5.38] 


Because the demigods are well aware of the baseness and impermanence of their celestial opulence, the 
root of the suffering of material existence, they are able to be detached from their opulence and 
renounce it in the mood of service to the Lord. The Visnu Purana [6.5.50] explains: 


na kevalam dvija-srestha 
narake duhkha-paddhatih 


svarge ‘pi yata-bhitasya 
ksayisnor nasti nirvrtih 


“O best of the brahmanas, torment does not exist only in hell. The residents of the heavenly 
planets, afraid that they may one day fall from heaven, have no happiness.” 


For this reason the devas desire spiritual happiness. This is so because they have heard from the sruti- 
sastra that spiritual bliss is limitless, eternal, and pure. The sruti explains that the devas and other 
celestial beings observe vows of celibacy to attain spiritual knowledge. This is described in the Brhad- 
aranyaka Upanisad [5.2.1] in these words: 


tatra yah prajdpatyah prajapatau pitari brahmacaryam tsur deva manusyda asurah 


“The devas, humans, and asuras, who were all sons of Lord Brahma, lived with their father as 
celibate students of spiritual knowledge.” 


In the Chandogya Upanisad [8.11.3] King Indra is described in the following words: 


eka-satam ha vai varsadni maghava 
prajapatau brahmacaryam uvasa 


“King Indra lived as a celibate student of spiritual knowledge [brahmacari] in the home of Lord 
Brahma for a hundred years.” 


For these reasons, therefore, we must accept that the devas and other higher beings are able to meditate 
on the Supreme Personality of Godhead. 


The following objection may be raised: “Your idea, that the devas are not beings created by mantras 
but are conditioned living entities residing in material bodies, is not consistent with the activities of the 
devas and other higher beings, because it is not possible that a single embodied demigod could come to 
many different places at once when called to appear at many agnihotra-yajnas in many different places 
simultaneously.” 


If this is said, he [Vyasa] speaks the following words: 


Sutra 1.3.27 


virodhah karmaniti cen naneka-pratipatter darsanat 


virodhah — contradiction; karmani — in activities; iti — thus; cet — if; na — not; aneka — many; 
pratipatteh — because of the acceptance; darsandat — because of seeing. 


[If it is objected that this idea] is refuted by the activities of the devas, then I say no, 
because it is seen [that the devas have the power to manifest] many [forms 
simultaneously. | 


There is no contradiction here if it accepted that the devas are embodied souls with material bodies. 
Why? The Sutra says aneka-pratipatter darsandat: “Because it is seen that the devas have the power to 
manifest many forms simultaneously.” This is so because the scriptures describe that many powerful 
beings, such as Saubhari Muni, Kardama Muni and others, are able to manifest many forms 
simultaneously. 


vibhajya navadhatmanam 
manavim suratotsukam 
ramam niramayan reme 
varsa-pugan muhirtavat 


“After coming back to his hermitage, Kardama divided himself into nine personalities just to 
give pleasure to Devahiti, the daughter of Manu, who was eager for sex life. In that way he 
enjoyed with her for many, many years, which passed just like a moment.” [Srimad- 
Bhagavatam 3.23.44] 


The objector may say: “It may be that there is no contradiction in the description of the devas’ activities 
for those who believe that the devas have bodies. There remains, however, a contradiction in the 
description of the words of the Vedas. Before the birth and after the death of each demigod, a period 
would exist when the name of that demigod would not have any meaning. At that time the words of the 
Vedas would become meaningless, like the statement ‘the son of a barren woman.’ In this way this idea 
is refuted. The Mimamsa-Sitra says: autpattikas tu sabdenarthasya sambandhah: ‘In the Vedas the 
relation between name and the object named is eternal.’ This idea [that the devas are embodied souls] 
would then contradict the eternality of the names in the Vedas.” 


If this objection is raised, then he [Vyasa] replies: 


Sutra 1.3.28 


Sabda iti cen natah prabhavat pratyaksanumanabhyam 


Sabdah — the words of the Vedas; iti — thus; cet — if; na — no; atah — from this; prabhavat — 
because of creation; pratyaksa — because of sruti; anumandabhyam — and smrti. 


[If someone objects that this idea is inconsistent with the eternal nature of] the words in 
the Vedas, then I say no, because of [the description of] the creation [of the world, and also 
because of the evidence given] in Sruti and smrti. 


The idea stated here that the devas have bodies is not inconsistent with the nature of the words in the 
Vedas. Why? The sitra says prabhavat pratyaksanumanabhyam: “Because of the description of the 
creation of the world and also because of the evidence given in sruti and smrti.” The creation of the 
material bodies of the devas and other beings in the universe is done by Lord Brahma, remembering 
their eternal, archetypal forms recorded in the statements of the Vedas. These archetypal forms are 
eternal, and existed before any of the bodies of the living entities were manifested. These archetypal 
forms are described by Visvakarma in his own scripture for drawing forms in the words yamam danda- 
panim likhanti varunam tu padsa-hastam: “They draw the demigod Yama with a mace in his hand, and 
the demigod Varuna with a noose in his hand.” The Vedic words describing the devas and other kinds 
of living entities are not names of specific individuals, but of certain classes of living entities, just as 
the word “cow” is the name of a certain kind of living entity. 


Because the words of the Vedas are eternal, the Vedas are genuine sources of knowledge. This 
explanation is not at all inconsistent with the previously quoted explanation from the Mimamsa-sitra. 
Why is this? The sutra says pratyaksanumanabhyam, which means “because of the evidence given in 
sruti and smrti.” The sruti [Pafica-vaimsati Brahmana 6.9, 13 and 22] discussing the creation of the 
world, which was preceded by the eternal words of the Vedas, gives the following description: 


eta iti ha vai prajapatir devan asrjat asrgram iti manusyan indava iti pitrims tirah-pavitram iti 
grahan asuva iti stotram visvaniti mantram abhisaubhagety anyah prajah 


“Reciting the word efe from the Vedas, Lord Brahma created the devas. Reciting the word 
asrgram, he created the human beings. Reciting the word indava, he created the pitas. Reciting 
the word tirah-pavitram, he created the planets. Reciting the word asuva, he created songs. 
Reciting the word visvani, he created mantras. Reciting the word abhisaubhaga, he created the 
other creatures.” 


Both the primary creation by the Lord and the secondary creation by Lord Brahma are performed by 
the power of Vedic sound vibration. The idea of mechanical creation held by the impersonalists and 
materialistic scientists will be refuted in Adhyaya 2 of Veddanta-sutra. Krsna describes the process of 
creation from Vedic sound vibration in Srimad-Bhadgavatam: 


Sabda-brahma su-durbodham pranendriya-mano-mayam 
ananta-param gambhiram durvigahyam samudra-vat 


yathornanabhir hrdaydd urnadm udvamate mukhat 
akasdad ghosavan pradno manasa sparsa-ripind 


chando-mayo 'mrta-mayah sahasra-padavim prabhuh 
omkardd vyanjita-sparsa-svarosmantastha-bhisitam 


vicitra-bhasa-vitatam chandobhis catur-uttaraih 
ananta-param brhatim srjaty aksipate svayam 


“The transcendental sound of the Vedas is very difficult to comprehend and manifests on 
different levels within the prana, senses and mind. This Vedic sound is unlimited, very deep 
and unfathomable, just like the ocean. ... Just as a spider brings forth from its heart its web and 
emits it through its mouth, the Supreme Personality of Godhead manifests Himself as the 
reverberating primeval vital air, comprising all sacred Vedic meters and full of transcendental 
pleasure. Thus the Lord, from the ethereal sky of His heart, creates the great and limitless Vedic 
sound by the agency of His mind, which conceives of variegated sounds such as the sparsas. 
The Vedic sound branches out in thousands of directions, adorned with the different letters 
expanded from the syllable om: the consonants, vowels, sibilants and semivowels. The Veda is 
then elaborated by many verbal varieties, expressed in different meters, each having four more 
syllables than the previous one. Ultimately the Lord again withdraws His manifestation of 
Vedic sound within Himself.” [Srimad-Bhagavatam 11.21.36, 38-40] 


The smrti also confirms this in the following words [Visnu Purdna 1.5.64]: 
nama rupam ca bhiutanam 
krtyanam ca prapancanam 
veda-sabdebhya evadau 
devadinam cakara sah 


“By reciting the words of the Vedas in the beginning, Lord Brahma created the names and 
forms of the material elements, the rituals, the devas, and all other living entities.” 


Sutra 1.3.29 


ata eva ca nityatvam 
atah eva — therefore; ca — and; nityatvam — eternity. 
And therefore the eternity [of the Veda is proved]. 


The eternity of the Vedas is proved by the fact that the creator Lord Brahma creates the world by 
reciting the Vedic words describing the eternal forms and by remembering the previous creation. 
Kathaka Muni and the other sages should be understood to be merely the speakers and not the authors 
of the Vedas. It is stated in the Brahmanda Purana: 


“The Vedas, in their entirety, are eternal, enduring, and present in the mind of Visnu; in creation 
after creation, they are brought up as they are, with the same order, same characters and the 
same notes, never otherwise.” 


sri-bhagavan uvdca 
urdhva-mulam adhah-sakham 
asvattham prahur avyayam 
chandamsi yasya parnani 
yas tam veda sa veda-vit 


The Supreme Personality of Godhead said: “It is said that there is an imperishable banyan tree 
that has its roots upward and its branches down and whose leaves are the Vedic hymns. One 
who knows this tree is the knower of the Vedas.” [Bhagavad-gita 15.1] 


The objection may be raised: “So be it. The svuti explains that by remembering the words of the Vedas 
Lord Brahma creates the forms of the devas and other living entities. This may be in the case after the 
partial cosmic devastation [naimittika], but how can this method of creation be employed after the 
complete cosmic devastation [prakrta], when absolutely everything is destroyed, and how can the 
Vedas be eternal under the circumstances of such complete destruction?” 


If this is said, then he replies: 


Sutra 1.3.30 


samana-nama-ripatvac cavrttav apy avirodho darsandat smrtes ca 


samana — same; nama — because of the names; ripatvat — and forms; ca — also; avrttdu — in the 
repetition; api — also; avirodhah — not a contradiction; darsanat — because of the sruti; smrtes — 
because of the smrti; ca — indeed. 


Because the names and forms remain the same even at the beginning of a new creation, 
there is no contradiction. This is proved by sruti and smrti. 


The word ca [indeed] is used here to dispel doubt. That after a complete cosmic devastation there must 
be a new creation does not at all disprove the eternalness of the words of the Vedas. Why? The sutra 
says samdna-ndma-ripatvac cavrttav apy avirodho darsanat smrtes ca: “Because the names and forms 
remain the same even at the beginning of a new creation, there is no contradiction. This is proved by 
Sruti and smrti.” 


The core of the meaning is “Because the previously spoken names and forms remain the same.” At the 
time of the great cosmic devastation, the eternal Vedas and the eternal archetypal forms described by 
the Vedas enter Lord Hari, the master of transcendental potencies, and rest within Him, becoming one 
with Him. At the time of the next creation they again become manifested from the Lord. Lord Hari and 
the four-faced demigod Brahma both precede their acts of creation with recitation of Vedic mantras, 
which leads to meditation on the archetypal forms. At the time of a new creation, the Creator 
remembers what He created in the previous creation, and He again creates as He did before. This is like 
a potter, who by saying the word “pot” remembers the forms of pots he previously fashioned, and goes 
on to make another pot just like them. The process of creation after the partial cosmic devastation, and 
also after the complete cosmic devastation, is performed in this way. 


How is all this known? The siitra says darsanat smrtes ca: “Because this is proved by sruti and smrti.” 
The sruti says: 


atma va idam eka evagra asit sa aiksata lokan utsrjah 


“In the beginning was only the Supreme Personality of Godhead. He thought: I shall create 
many worlds.” [Aitareya Upanisad 1.1] 


yo brahmanam vidadhati purvam yo vai vedams ca prahinoti tasmi tam 


“The Supreme Personality of Godhead created the Vedas and taught them to the demigod 
Brahma].” [Svetasvatara Upanisad 6.18] 


surya-candramasau dhata yatha-purvam akalpat 
“Brahma created the sun and moon as he had done before.” [Rg Veda] 
The smrti says: 


nyagrodhah su-mahan alpe 
yatha bije vyavasthitah 
samyame visvam akhilam 
bija-bhite yatha tvayi 


“O Lord, just as a great banyan tree rests within a tiny seed, in the same way at the time of 
cosmic devastation the entire universe rests within You, the seed from which it originally 
sprouted.” [Visnu Purana] 


narayanah paro devas 
tasmqj jatas caturmukhah 


“Narayana is the Supreme Personality of Godhead. From him the demigod Brahma was born.” 
[Varaha Purdna| 


tene brahma hrda ya adi-kavaye 


“The Supreme Personality of Godhead first imparted the Vedic knowledge unto the heart of 
Brahmaji, the original living being.” [Srimad-Bhagavatam 1.1.1] 


A summary of this explanation follows: The Supreme Personality of Godhead, at the end of the period 
of cosmic devastation, meditating on the material universe at it had been before, desiring in His heart “I 
shall become many,” differentiating again the j7vas and material elements that had become merged 
within Him, creating again the material universe extending from the mahat-tattva to the demigod 
Brahma as it had been before, manifesting the Vedas exactly as they had been before, teaching the 
Vedas to the demigod Brahma within his heart, engaging the demigod Brahma in the creation of the 
forms of the devas and other living entities as they had been before, and personally entering the 
universe and controlling it from within. Omniscient by the mercy of the Supreme Personality of 
Godhead, the demigod Brahma, meditating on the archetypal forms described in the Vedas, creates the 
devas and other creatures as they had been before. In this way the relationship between the names of 
the devas headed by Indra and their archetypal forms described in the Vedas is explained. 


So the opponent’s argument of the Vedic words does not at all refute this explanation of the nature of 
the devas, therefore it is proved that the devas and other superior beings have the ability to meditate on 
the Supreme Personality of Godhead. The Supreme Personality of Godhead’s form being the size of a 
thumb is not at all contradicted by this description of the ability of the devas to meditate on Him. This 
is so because the form of the Lord is the size of a devas thumb in this case. 


Now will be considered the question of whether the devas are eligible or not to engage in those 
meditations where they themselves are the object of meditation. In the Chandogya Upanisad [3.1.1] is 
the statement 


asau vd adityo deva-madhu tasya dyaur eva tirascina-vamsah 


“The sun is honey for the devas. The heavenly planets are the crossbeam, the sky is the beehive, 
and the rays of sunlight are the children.” 


It is said here that the sun is the honey of the devas, and the rays of sunlight are the openings for 
drinking the honey. Five classes of devas—the vasus, rudras, ddityas, maruts, and sadhyas—all headed 
by their leaders, gaze at the honey of the sun and become happy. The sun is called honey because it is 
the abode of a certain sweetness; one becomes eligible for this sweetness by performing certain 
religious sacrifices described in the Rg Veda, and one attains it by entering through the doorway of the 
sun’s rays. It is also said that the devas can perform these meditations in other places in the scriptures. 
For example, it is stated in the Padma Purana [Srsti-khanda, Chapter 17]: 


“Accompanied by brahmanas and other devas, or demigods, Lord Brahma once went to 
Puskara to perform a sacrifice.” 


vedaham antar manasipsitam te 

dadami yat tad duravapam anyaih 

satre pura visva-srjam vasunam 

mat-siddhi-kamena vaso tvayestah 

“O Vasu, I know from within your mind what you desired in the days of yore when the Vasus 
and other demigods responsible for expanding the universal affairs performed sacrifices. You 


particularly desired to achieve My association. This is very difficult to obtain for others, but I 
award it unto you.” [Srimad-Bhagavatam 3.4.11] 


prajapates te Svasurasya sampratam 
niryapito yajna-mahotsavah kila 
vayam ca tatrabhisarama vama te 
yady arthitami vibudha vrajanti hi 


“My dear Lord Siva, your father-in-law is now executing great sacrifices, and all the demigods, 
having been invited by him, are going there. If you desire, we may also go.” [Srimad- 
Bhagavatam 4.3.8] 


The author of the sw#tras now explains the opinions of others in this matter. 


Sutra 1.3.31 


madhv-dadisv asambhavad anadhikaram jaiminih 


madhu-adisu — in madhu-vidya and other Vedic meditations; asambhavat — because of 
impossibility; anadhikaram — qualification; jaiminih — Jaimini. 


Jaimini says the devas do not engage in madhu-vidyd and other forms of Vedic meditation 
because it is not possible for them to do so. 


Jaimini Muni thinks that the devas are not qualified to engage in madhu-vidya and other forms of Vedic 
meditation. Why? The sitra says asambhavat: “Because it is not possible for them to do so.” The 
object of worship cannot also be the worshiper. It is not possible for one person to be both. 
Furthermore, because the devas do not aspire to attain the result of madhu-vidya meditation, namely to 
become vasus or exalted devas, because they already are vasus and devas. 


Sutra 1.3.32 
jvotisi bhavac ca 
jvotisi — in the splendor; bhavat — because of existence; ca — and. 


And because the devas do meditate on the effulgent Supreme Personality of Godhead. 


The Brhad-aranyaka Upanisad [4.4.16] says: 
tad deva jyotisam jyotih 
“The devas meditate on the Supreme Personality of Godhead, the light of all lights.” 


Because the devas do meditate on the Supreme Personality of Godhead, who is described in this 
passage from the sruti as the supreme effulgence, they naturally do not engage in the madhu-vidya and 
other inferior meditations. The explanation that the devas, as well as the human beings, naturally 
engage in meditation on the Supreme Personality of Godhead shows that the devas are averse to any 
other kind of meditation. 


Now that this view has been expressed, he [ Vyasa] gives his opinion. 


Sutra 1.3.33 
bhavam tu badarayano ‘sti hi 
bhavam — existence; tu — but; badarayanah — Vyasadeva; asti — is; hi — because. 
Vyasadeva says the devas do engage in these meditations. 


The word tu [but] is used here to dispel doubt. Lord Vyasa thinks the devas are able to engage in 
madhu-vidya and other kinds of Vedic meditation. The word hi [because] here implies “desiring to 
again become devas and ddityas, they worship the Supreme Personality of Godhead as the archetypal 
deva and aditya. Because of this worship they develop a desire to gain the company of the Supreme 
Personality of Godhead. In this way it is possible for them to engage in the madhu-vidya and other 
Vedic meditations.” This is so because it is understood that the worship of the Supreme Personality of 
Godhead is both the goal and the means of attaining the goal. 


They who are now vasus, Gdityas, and other kinds of devas meditate on the Supreme Personality of 
Godhead as the archetypal vasu and dditya. At the end of the kalpa they become vasus and ddityas and 
engage in the meditation and worship of the Supreme Personality of Godhead, who is the Supersoul in 
their hearts, and who is the cause of their becoming vasus and ddityas again. As a result of this worship 
they will eventually become liberated. 


The words Gditva, vasu, and the names of the other devas, are all also names of the Supreme 
Personality of Godhead. This is confirmed by the words ya etam evam brahmopanisadam veda: “He 
who understands this Upanisad describing the Supreme Personality of Godhead,” at the end of the 
Upanisad. 


It is not that because the devas have already attained their exalted positions therefore they have no 
desire to become devas and therefore have no interest in attaining the results of Vedic meditation. This 
is so because it is seen in this world that many people, even though they already have sons in this 
lifetime, yearn to again have sons in the next life. Furthermore, because they are actually meditations 
on the Supreme Personality of Godhead the madhu-vidya meditations of the devas are described in the 
words of the Brhad-dranyaka Upanisad [4.4.16] 


tad deva jyotisam jyotir 
“The devas meditate on the Supreme Personality of Godhead.” 
The scriptures say 


prajapatir akamayata prajayeyeti sa etad agnihotram mithunam apasyat. Tad udite siirye 
Suhot. 


The demigod Brahma desired: “Let me create children.” He then saw two agnihotra sacrifices. 
When the sun rose he performed agnihotra sacrifices. 


The scriptures also say 
deva vai satram asata 
“The devas then performed a Vedic sacrifice.” 


These and other passages from the scriptures show that the sruti does not disagree with the idea that the 
devas are able to perform Vedic sacrifices. They perform these sacrifices by the order of the Supreme 
Personality of Godhead in order to protect the material world. 


Now someone may object: “They who perform the madhu-vidya and other Vedic meditations must wait 
many kalpas before they attain liberation. How is it possible for one who yearns for liberation to 
tolerate such a delay? They who yearn for liberation do not desire to enjoy any material happiness, 
even the happiness of Brahmaloka.” 


The answer is given: This is true. Still, the scriptures explain that because of certain unknown past 
actions some persons voluntarily postpone their personal liberation to take up the duties of 
administering the affairs of the material world. This Adhikarana shows that because even the devas 
perform the ordinary Vedic duties, how much more so should human beings perform these duties. 


Adhikarana 8: Sddras Not Qualified For Vedic Meditation 


Visaya [thesis or statement]: It was stated above that human beings, devas, and other higher beings are 
qualified to meditate on the Supreme Personality of Godhead. It is not possible to meditate on the 
Supreme Personality of Godhead without having studied and properly understood the Vedanta, for one 
has to know what he is meditating on, and that information is given in Veddnta-sitra and similar Vedic 
works. Therefore the scriptures say aupanisadah purusah: “The Supreme Personality of Godhead is 
revealed in the Upanisads.” From this the next topic follows. 


In the beginning of Vedanta-sitra, we discussed the need for adequate qualifications of the student. 
This understanding is expressed by the word athdato [now, therefore] in Satra 1.1.1, athato brahma- 
this principle every day in our teaching work, where we contact many people to share the wealth of this 
exalted science of the Absolute Truth. Every living entity is a spirit soul, and therefore in principle 
everyone is qualified to study this great Esoteric Teaching of the Vedas which is for their greatest good; 
but in actual practice we find that very few can actually take it up. Lord Sri Krsna confirms: 


manusyanam sahasresu 
kascid yatati siddhaye 
yatatam api siddhanam 
kascin mam vetti tattvatah 


“Out of many thousands among men, one may endeavor for perfection, and of those who have 
achieved perfection, hardly one knows Me in truth.” [Bhagavad-gita 7.3] 


When a spirit soul, although eternal and pure by nature, becomes entangled in the actions and reactions 
of the material world, his natural spiritual intelligence becomes covered over by nescience. He then 
sees things in terms of temporary, relative material designations instead of in relation to the Absolute 
Truth. Because of this ignorance, he commits many sinful activities, and then has to suffer for them. 
Until he sincerely desires to escape from this life of suffering, he is blocked by his karma from 
approaching a self-realized soul and taking up the study of Vedanta. 


This understanding is inherent in the Vedic concept of varnasrama-dharma. In this system, people are 
classified into four occupational divisions and four orders of spiritual life. The occupational divisions 
are brahmanas [intellectuals], ksatriyas [warriors and administrators], vaisyas [farmers and 
businessmen] and sidras [workers], and the spiritual orders are brahmacaris [celibate students], 
grhasthas [householders], vanaprasthas [retirees] and sannyasis [renunciants. | 


catur-varnyam maya srstam 
guna-karma-vibhagasah 
tasya kartaram api mam 
viddhy akartaram avyayam 


“According to the three modes of material nature and the work ascribed to them, the four 
divisions of human society were created by Me. And, although I am the creator of this system, 
you should know that I am yet the non-doer, being unchangeable.” [Bhagavad-gita 4.13] 


It is understood that people all over the world naturally fall into these occupational categories, whether 
or not they subscribe to the Vedic model of understanding. This is because the entire system is based on 
the concept of the three modes of material nature [gunas]. The intelligent class of men called 
brahmanas are situated in the mode of goodness. The administrative class called the ksatriyas are 
situated in the mode of passion. The mercantile men, the vaisyas are situated in the mixed modes of 
passion and ignorance, and the sidras or laborer class are situated in the ignorant mode of material 
nature. 


Thus these classifications of people exist in every society, and we find that the great mass of people are 
sudras. The intelligent class of brahmanas is a very small minority of the population. And even among 
the brahmanas, most are engaged in pursuing temporary material opulence by intellectual work, and 
very few are interested in self-realization and spiritual culture. However, the qualifications of a 
brahmana are required to engage in the study and practice of Vedanta. Consequently very few people 
can begin, and even fewer can successfully complete the study of Vedanta philosophy, because the 
exalted qualifications of a brahmana are rarely found in human society, especially today. 


It is important to note that these classifications are not determined by birth, but by the qualities and 
activities of the individual. Moreover, they are subject to modification by experience and training. Thus 
even a Sidra, if he is willing to take up the Vedic disciplines of abstention from meat eating, 
intoxication, illicit sex and gambling, and chant the Holy Name of the Lord under the direction of a 
self-realized soul, can advance in spiritual life until he develops the purity and intelligence of a 
brahmana and becomes qualified to study Vedanta philosophy. However this kind of transformation 
requires enormous austerity, determination, patience and self-discipline, qualities that unfortunately are 
rarely found in sidras. 


samo damas tapah saucam 

ksantir arjavam eva ca 

jnanam vijnanam astikvam 

brahma-karma svabhava-jam 

“Peacefulness, self-control, austerity, purity, tolerance, honesty, wisdom, knowledge, and 
religiousness—these are the qualities by which the brahmanas work.” |[Bhagavad-gita 18.43] 


We generally find that only those who already possess the qualities of a brahmana can successfully 
study and practice the path of Vedanta philosophy; although it is theoretically possible for others, the 
requirements are usually too demanding. Therefore teachers of Vedanta generally screen their students 
for these qualities, and do not accept those who are, in their judgment, unqualified. They have learned 
by hard experience that trying to teach these exalted and recondite truths to an unqualified student is a 


recipe for heartache. Therefore they test each prospective student to see whether he is sufficiently pure 
and determined. For example, the Chandogya Upanisad [4.1.1-5] narrates the story of Janasruti 
Pautrayana: 


There was a king named JanaSruti Pautrayana. He was a hospitable prince and profuse in his 
generosity, possessing many good qualities. The mighty devarsis were satisfied with his high- 
mindedness and assuming the forms of swans, flew across his palace when the prince was lying 
in the open air on the roof on a sultry summer evening. The swan in the rear addressed the swan 
in the front, saying “O short-sighted one, do you not see the auric light of this noble prince, 
extending from his body high up into the air? Do not heedlessly cross his aura, lest it may 
destroy you.” Hearing this the other swan replied, “Is his aura stronger than Rainka Muni? 
Rainka is always on his chariot, making pilgrimages from one sacred place to another, and thus 
sanctifying all those shrines with his aura. He possesses a Brahmic aura, far more potent than 
the aura of this petty prince.” The object of the compassionate rsis was to break the shell of of 
self-complacency into which the prince had unconsciously fallen, so that he would not rest 
satisfied with the mere performance of charity, though on a profuse scale, and might make 
efforts to know the Brahma-vidya. 


The king hearing this speech of the swans, found out his inferiority to Rainka and was 
distressed in his heart, passing the night in a state of restless grief. At dawn when the royal 
bards were playing soft music praising the king and his many noble qualities, the prince rising 
from his bed, at once sent for his chamberlain and told him to find out without delay the 
location of this Rainka, who was always traveling in his chariot. The chamberlain, after much 
effort, found Rainka in a secluded spot, sitting under his chariot and scratching his itches. He at 
once returned to the king and informed him of his discovery. 


The king taking cows, gold and chariots, went to Rainka, and presenting them to him said 
“Venerable Sir, teach me the God that you worship.” Rainka replied, away with your necklace 
and chariots, O Sidra! Let your cows remain with you.” Thus rejected and called a sidra, the 
king went back a brought more wealth, cows, chariots and even his daughter as a present for the 
sage. But Rainka again sarcastically addressed him as a siidra, saying “You hope to gain this 
knowledge through these means?” However he ultimately relented and taught the king the 
science of samvarga-vidya or meditation on the laws of dissolution. 


In this story, after hearing the words of some swans, Janasruti approached Rainka Muni and offered 
him many cows, necklaces, and chariots. Rainka, however, said ahaha hare tva stidra tavaiva saha 
gobhir astu: “O Sidra, keep your cows, necklaces, and chariots!” After being addressed as a siidra in 
this way, Janasruti again came, this time offering cows, necklaces, chariots, and his daughter in 
marriage. Rainka this time replied tam djaharemah Ssiidranenaiva mukhendlapayisyathah: “O Sidra, 
take this away! You hope to gain this knowledge through these means?” Then the Upanisad describes 
how Rainka taught him the science of samvarga-vidyd. 


Samsaya [arisal of doubt]: Is a sudra qualified to study the Vedic knowledge or not? 


Purvapaksa [antithesis]: A sidra is qualified to study the Vedas for the following reasons: 1. because it 
is said that all human beings are qualified, 2. because sidras have the ability to study, 3. because the 
Ssruti sometimes uses the word sudra, thus hinting that sidras are qualified to read the Vedas, and 4. 
because Vidura and other sidras are described as knowers of the Vedas in the Puranas and other Vedic 
literatures. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.3.34 


sug asya tad-anddara-sravanat tadadravandat sticyate hi 


sug — sorrow; asya — of him; tad — that; anddara — disrespect; sravanat — because of hearing; 
tada — then; adravandat — because of approaching; sticyate — is indicated; hi — because. 


Because he approached impelled by unhappiness from hearing an insult, the word sidra 
here means “unhappy.” 


The word na [not], taken from Stra 1.3.28, is understood in this stra also. Here it means “a sudra is 
not qualified to study the Vedas.” Why? The sutra says hi, which here means “because.” Because 
Janasruti Pautrayana, who was not enlightened with spiritual knowledge, by hearing the swans’ 
disrespectful words kam u vara enam etat santam sayugvanam iva rainkam Gttha: “What is he 
compared to the great saint Rainka?” became unhappy [suk] and thus ran [dru] to meet Rainka. The 
word sidra here means “he who was unhappy” and “he who ran.” The sage uses the word sidra here 
to display his omniscience in knowing the previous events. The word is not used here to indicate the 
fourth class of men: the sidras. 


Rainka wanted to impress Janasruti that the esoteric religion of Vedanta or bhagavata-dharma cannot 
be approached through external means such as charity, performance of sacrifice, etc. These are only 
preliminary. Neither should one be motivated to approach a great teacher or the Supreme Lord by 
personal unhappiness or envy, but by love and a desire to serve. When Arjuna approaches Krsna in the 
Second Chapter of Bhagavad-gita for relief from his lamentation over having to fight his relatives in 
the Battle of Kuruksetra, the first thing Krsna tells him is that such lamentation is for fools. 


sri-bhagavan uvdca 

asocyadn anvasocas tvam 

prajna-vadams ca bhasase 

gatasiin agatasums ca 

ndnusocanti panditah 

The Blessed Lord said: “While speaking learned words, you are mourning for what is not 
worthy of grief. Those who are wise lament neither for the living nor the dead.” [Bhagavad-gita 
2.11] 


So even if Janasruti is not a sidra, he was acting like one because he approached the sage Rainka out 
of envy and grief. These are not proper motivations for learning transcendental knowledge, therefore 
Rainka rejected him. If Janasruti is not a sudra, then to what class does he belong? To answer this 
question the next siitra says he is a ksatriya. 


Sutra 1.3.35 


ksatriyatvavagates cottaratra caitrarathena lingat 


ksatriyatva — status of being a ksatriva; avagates — from the understanding; ca — also; uttaratra 
—in a later passage; caitrarathena — with Caitraratha; /ingat — because of the sign. 


That he is a ksatriya is understood from the clue related to the caitraratha. 


Janasruti is understood to be a ksatriva. He possesses religious faith and a host of other virtues. He is 
very charitable. He gives charity generously. He is the ruler of the people. Because he sent a messenger 


to search for Rainka and because he gave cows, necklaces, chariots, his daughter, and many other 
things in charity, it is said that he is a ksatriya. It is not possible for anyone but a ksatriya to possess 
these qualities. Because he thus displays the qualities of a king, Janasruti should be understood to be a 
ksatriya. At the end of the story it is also understood that he is a ksatriyva. At the end of the story, where 
the description of samvarga-vidyd is concluded, there is mention of the ksatriya status of a person 
named Abhipratari Caitraratha. In the concluding passage a brahmacari begged alms from Saunaka 
Kapeya and Abhipratari Kaksaseni when these two were serving food to others. 


If someone objects: “In this passage the status of Abhipratari as either a ksatriva or caitraratha 1s not 
proved in any way,” then the satra answers: lingdt: “Because of a clue.” The clue that Saunaka Kapeya 
and Abhipratarl Kaksaseni were friends proves it. The Tandya Brahmana [20.12.5] says: caitena 
caitraratham kapeyo aydjayan: “The members of the Kapeya family made Caitraratha perform a 
sacrifice.” In this way the sruti maintains that because of his relationship with the Kapeyas, Abhipratari 
must have been a Caitraratha. 


That the Caitraratha family were ksatriyas is confirmed by the words tasmac caitrarathir nama ksatra- 
patir ajayata: “From him was born another ksatriya of the Caitraratha family.” In this way his ksatriya 
status is clearly proved. Therefore Saunaka Kapeya and Abhipratari Caitraratha, who were both learned 
in samvarga-vidyd, were a brahmana and a ksatriya respectively, and in the subject of samvarga-vidya 
they were also guru and disciple respectively. Rainka and Janasruti had the same relationship, and 
therefore Janasruti must have been a ksatriya. In this way it is proved that a sidra is not qualified to 
study the Vedas. 


Referring to the sruti, he again establishes this point. 


Sutra 1.3.36 


samskara-paramarsat tad-abhavabhilapac ca 


samskara — of the purificatory rituals; paradmarsat — because of the reference; tad — of them; 
abhava — of the non-existence; abhilapat — because of the explanation; ca — also. 


This is also so because the scriptures state both the necessity of undergoing the samskaras 
[rituals of purification] and the exclusion of the sidras from these rituals. 


In the sruti-sdastra is the passage: 
asta-varsam brahmanam upaniyata tam adhyapayed ekadese ksatriyam dvadase vaisyam 


“One should perform the samskara and teach a brahmana boy when he is eight years old a 
ksatriya boy when he is eleven years old, and a vaisya boy when he is twelve years old.” 


This shows that brahmanas are eligible to study the Vedas because they are also eligible for the 
samskaras. The scriptures also say: 


nagnir na yajno na kriya na samskaro na vratani sidrasya 
“A sudra is not allowed to light the sacred fire, perform a fire-sacrifice, perform religious 


rituals, undergo the samskdaras, or follow vows of penance.” 


In this way it is established that because a sudra is not allowed to undergo the samskaras, he is also not 
allowed to study the Vedas. The twice-born classes of men, namely the brahmanas, ksatriyas and 
vaisyas, are expected to undergo a cultural purificatory process known as samskaras or purification by 
Vedic rituals. The dvija-bandhus [friends of the twice-born] are those who are born in the families of 


brahmanas, ksatriyas and vaisyas, but who are not equal to their forefathers because they do not go 
through the samskaras. Such descendants are not recognized as twice-born for want of purificatory 
qualifications. 


The samskaras [purificatory activities] begin even before the birth of a child, with the seed-giving 
reformatory process called garbhadhana-samskara. One who is not the product of a garbhadhana- 
samskara, or conscious conception ceremony, is not accepted as being an actual dvija [twice-born 
man]. If the father and the mother do not perform garbhadhana-samskara and simply beget children 
out of passion, their children are called dvija-bandhus. The dvija-bandhus are certainly not as 
intelligent or spiritually advanced as the children created in the garbhadhana-samskara, because the 
garbhadhdana-samskara is required to attract the most qualified soul to the womb of the mother. The 
dvija-bandhus are classified with the siidras and the woman class, who are by nature less intelligent. 
The stidras and the woman class do not have to undergo any samskara except the ceremony of 
marriage. 


To be fully accepted as a dvija, the garbhadhana-samskara must be followed by other samskaras, of 
which the sacred thread ceremony is performed at the time of spiritual initiation. The seed-giving 
samskara is considered the first birth, and the spiritual initiation is considered the second birth, after 
which one is fully qualified as twice-born. Only one who has been able to undergo such important 
samskaras, or attain their equivalent by spiritual training, discipline and initiation, can be called a bona 
fide dvija [twice-born]. 


Now he confirms the view that the sadras are not eligible for the samskaras. 


Sutra 1.3.37 
tad-abhava-nirdharane ca pravrtteh 


tat — of that; abhdva — of the non-existence; nirdhdrane — in ascertaining; ca — also; pravrtteh — 
because of endeavor. 


[This is so] also because care is taken to determine that [a student] is not [a sidra]. 


In the Chandogya Upanisad [4.4.4-5] when asked about his varna, Jabali said: 
naham etad vede bho yad gotro ‘ham asmi 
“T do not know into what varna I was born.” 

These truthful words convinced the sage Gautama that Jabala was not a siidra. Gautama then said: 
naitad abrahmano vivaktum arhati samidham saumyahara tvopanesye na satydd agah 


“One who is not a brahmana cannot speak in this way. O gentle one, please bring the sacred 
fuel and I shall initiate you as a brahmana. You did not deviate from the truth.” 


This endeavor by the guru Gautama to determine the varna of Jabali before accepting him as a student 
demonstrates that only the brahmanas, ksatriyas, and vaisyas are eligible to receive the samskaras. The 
Sudras are not eligible, because they generally suffer from the animalistic tendencies of uncontrolled 
senses. Only one who can control the senses, not by force but by intelligence, can make real spiritual 
advancement. 


karmendriyani samyamya 
ya aste manasa smaran 


indriyarthan vimudhatma 
mithyacarah sa ucyate 

yas tv indriyani manasa 
niyamyarabhate 'rjuna 
karmendriyaih karma-yogam 
asaktah sa visisyate 


“One who restrains the senses and organs of action, but whose mind dwells on sense objects, 
certainly deludes himself and is called a pretender. On the other hand, he who controls the 
senses by the mind and engages his active organs in works of devotion, without attachment, is 
by far superior.” [Bhagavad-gita 3.6-7] 


So artificial control of the senses is equally condemned, because it leads to hypocrisy. Actual 
renunciation means that one realizes the true nature of the self as spirit soul and also realizes his eternal 
loving service relationship with the Lord. He then automatically ceases to desire material things, for 
they can never satisfy the soul, nor can they equal the spiritually attractive qualities of the Supreme 
Brahman. 


Sutra 1.3.38 


sravanddhyayanartham pratisedhat smrtes ca 


sravana — hearing; ddhyayana — study; artham — for the purpose; pratisedhat — because of the 
prohibition; smrteh — from the smrti-sdastra; ca — also. 


This is so because the smrti-sastra also prohibits the sidras from hearing and studying [the 
Vedas.| 


The smrti-sastra says 

pady u ha va etat Smasanam yac chidras tasmac chtidra-samipe nddhyetavyam 

“A sudra is a beast. He is a crematorium. For this reason he should not be taught the Vedas.” 
The smrti also says 

tasmac chidro bahu-pasur ayajniyah 

“A sidra is a big beast. He cannot perform the Vedic sacrifices.” 


Because of these prohibitions a sidra is not eligible to hear the Vedas. Because he is not allowed to 
hear the Vedas, it is therefore also not possible for him to study the Vedas, understand their meaning, or 
follow the rituals and penances described in them; what to speak of approaching the sanctus sanctorum 
of Vedanta. All these are forbidden for him. 


The smrti-sdastra says 


nagnir na yajnah sudrasya tathaivadhyayanam kutah kevalaiva tu susrusa tri-varnanam 
vidhivate 


“A sidra is not allowed to light the sacred fire or perform Vedic sacrifices. Neither is he 
allowed to study the Vedas. What is he allowed to do? His sole duty is to faithfully serve the 
three higher varnas.” 


The smrti also says 


vedaksara-vicarane sudro patati tat-ksanat 
“A sudra who studies the Vedas at once falls into degraded life.” 


There are also prohibitions against stidras studying the Vedic sciences, such as astrology and other 
vedangas. This is because materialistic, sensual-minded people will always misunderstand and 
misbehave, making offenses to the Vedas, to the Lord and the elevated devotees. Therefore it is actually 
better for them to keep them away from the more esoteric teachings, so they cannot damage their 
spiritual life any further by their natural offensiveness. 


Some souls, such as Vidura and others, although born as siidras, become elevated by their attainment of 
perfect transcendental knowledge. By hearing and understanding the Purdnas, Mahabharata and other 
transcendental literatures suited to their understanding, following the regulative principles of abstention 
from meat eating, intoxication, illicit sex, gambling and speculation, and chanting the Holy Name of 
the Lord under the direction of a self-realized spiritual master, siidras and others can become liberated. 
While the standards of Vedic society are very high, the only real classes of higher and lower among 
men are determined by the final spiritual result of their lives. 

mam hi partha vyapasritya 

ye 'pi syuh papa-yonayah 

strivo vaisyas tatha sudras 

te 'pi yanti param gatim 

“O son of Prtha, those who take shelter in Me, though they be of lower birth—women, vaisyas 

[merchants], as well as sadras [workers|—can approach the supreme destination.” [Bhagavad- 

gita 9.32] 


kirata-hunandhra-pulinda-pulkasa 
abhira-sumbha yavanah khasddayah 
ye 'nye ca papa yad-apasrayasrayah 
sudhyanti tasmai prabhavisnave namah 


“Kiratas, Hiinas, Andhras, Pulindas, Pulkasas, Abhiras, Sumbhas, Yavanas, members of the 
Khasa races, and even others addicted to sinful acts can be purified by taking shelter of 
devotees of the Lord, for He is the supreme power. I beg to offer my respectful obeisances unto 
Him. Even such sinful persons can certainly all be purified if they chant the holy name of the 
Lord under the direction of a pure devotee.” [Srimad-Bhagavatam 2.4.18] 


brahma-ha pitr-ha go-ghno 
matr-hacarya-haghavan 
svddah pulkasako vapi 
suddhyeran yasya kirtanat 


“One who has killed a brahmana, one who has killed a cow or one who has killed his father, 
mother or spiritual master can be immediately freed from all sinful reactions simply by chanting 
the holy name of Lord Narayana. Other sinful persons, such as dog-eaters and canddlas, who 
are less than sidras, can also be freed in this way.” [Srimad-Bhagavatam 6.13.8] 


Adhikarana 9: The ‘Thunderbolt’ is the Supreme Personality of Godhead 


Visaya [thesis or statement]: Now that the digression of Adhikaranas 7 and 8 is concluded, he again 
reflects on the original topic, namely how the Supreme Personality of Godhead is discussed under 
various names in the scriptures. In the Katha Upanisad [2.6.17-18] is read the following passage: 


yad idam kincit jagat sarvam 
prana ejati nihsrtam 

mahad bhayam vajram udyatam 
ya etad vidur amrtas te bhavanti 


“This transcendental Person is always seated in the hearts of men. Let a man draw that Self 
forth from his body, like drawing the pith from a reed. Let him know that Self as the effulgent, 
immortal Lord, yea as the bright and effulgent Lord. When He breathes, all the manifested 
world trembles in fear. They who know this thunderbolt become immortal.” 


Samsaya [arisal of doubt]: Does the word vajra here mean “thunderbolt” or the Supreme Personality of 
Godhead? 


Purvapaksa [antithesis]: Because the vajra here causes trembling, and because the description of 
liberation attained by understanding this vajra is merely a collection of meaningless poetic words, the 
word vajra here should be understood to mean “thunderbolt.” For these reasons, and because the word 
prana here does not mean “breath” but “protector,” in this passage it is not possible to say that the word 
vajra means “the Supreme Personality of Godhead.” Because the phrase udyatam vajram [raised 
thunderbolt] contradicts this second interpretation, the word vajra must mean “thunderbolt.” 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.3.39 


kampanat 
kampanat — because of trembling. 


Because [the entire world] trembles [the vajra must be the Supreme Personality of 
Godhead]. 


Because it makes the entire universe tremble, this vajra must be the Supreme Personality of Godhead 
and not an ordinary thunderbolt. This is so also because of the following statement of Brahma-vaivarta 
Purana: 


cakram cankramandd esa 
vajandd vajram ucyate 
khandanat khadga evaisa 
heti-nama harih svayam 


“Because He goes [cankramana] everywhere He is called “Cakra” [moving in a circle]. 
Because He moves about [vajana] He is called “Vajra” [thunderbolt]. Because He cuts apart 
[Ahandana] the demons He is called “Khadga” [sword]. These are names of Lord Hari.” 


Also, because the word prdana [breath] and the word bhaya [fear] are used, the passage must refer to the 
Supreme Personality of Godhead. In these ways it is established that the word vajra here refers to the 
Supreme Personality of Godhead. 


Sutra 1.3.40 
jvotir-darsanat 


jvotih — effulgence; darsanat — because of seeing. 


It is so because the vajra is described as jyotih [splendor]. 


Before the passage discussed is the following statement [Katha Upanisad 2.2.15]: 

na tatra suryo bhati na candra-tarake 

“When He does not shine, then neither sun, moon, nor stars show their splendor.” 
After the passage discussed is the statement [Katha Upanisad 2.3.3] 

bhaydd asyagnis tapati 

“Out of fear of Him fire glows.” 


In both these passages the Supreme Personality of Godhead is described as transcendental splendor, 
and therefore the passage describing the vajra [thunderbolt] between these two passages, must refer to 
the effulgent Supreme Personality of Godhead. 


Adhikarana 10: The ‘AkaSa’ is the Supreme Personality of Godhead 
Visaya [thesis or statement]: In the Chandogya Upanisad [8.14.1] is the following statement: 
akaso ha vai nama-ripayor nirvahita te yad antara tad brahma tad amrtam sa Gtma 


“Sky [akasa] is the creator of names and forms. That sky within is expanded without limit. That 
sky is eternal. That sky is the Self.” 


Samsaya [arisal of doubt]: Does the word “sky” here refer to the jiva liberated from bondage of 
repeated birth and death, or does “sky” here refer to the Supreme Personality of Godhead? 


Purvapaksa [antithesis]: The scriptures say asva iva romani vidhiya papam: “As a horse shakes its 
mane, so do I shake off all sins and become liberated.” This shows that the “sky” here refers to the 
liberated jiva. The words yad antara [which is within] clearly points to the liberated jiva who is free 
from all names and forms. This is also so because the phrase “the creator of names and forms” may 
refer to the jiva before he was liberated. The word akasa here means “effulgence.” Everything 
therefore indicates that the “sky” here is the liberated jrva. The words tad brahma tad amrtam: “It is 
expanded without limit. It is eternal,” describe the qualities the jrva attains when he becomes liberated. 


Siddhanta [Vedic conclusion]: The conclusion follows. 


Sutra 1.3.41 
akaso ‘rthantaratvadi-vyapadesat 
akasah — sky; artha — meaning; antaratva — difference; adi — beginning with; vyapadesat — 
because of the description. 


The “sky” here is the Supreme Personality of Godhead because the “sky” described here 
is different from the liberated jiva, and for other reasons also. 


The “sky” here is the Supreme Personality of Godhead and not the liberated jiva. Why? The siitra says 
arthantaratvadi-vyapadesat [because the “sky” described here is different from the liberated jiva, and 
for other reasons also]. The meaning is this: Because the liberated jiva cannot be the creator of names 
and forms, the “sky” here must be something other than him. When the jzva is not liberated but bound 


to the material world, he attains various names and forms by the force of his previous karma. By 
himself he has no power to create these names and forms. When the jiva is liberated he takes no part in 
the affairs of the material world, as will be described in a later Sutra [4.4.17]. The Supreme Personality 
of Godhead, however, is described in the sruti as the creator of the material world. The Chandogya 
Upanisad therefore says anenajivendtmandanupravisya nama-ripe vyakaravani: “With the jivas I will 
now enter the material world. Now I will create a variety of names and forms.” For all these reasons the 
“sky” here should be understood to be the Supreme Personality of Godhead. 


The word Gdi [and for other reasons also] in the sitra refers to the phrase brahma [expanded without 
limit] in the passage of the Upanisad. This phrase cannot describe the liberated jrva, although it may 
very naturally describe the Supreme Personality of Godhead. In this way the word “sky” refers to a sky 
that is all-pervading. Because this description can properly refer only to the Supreme, the “sky” here is 
proved to be the Supreme Personality of Godhead. 


An objector may say, “So be it. Still, it cannot be held that the Supreme Personality of Godhead is 
different from the liberated jiva. This is said because of the overwhelming evidence of scripture. For 
example, in the Brhad-aranyaka Upanisad it is said: 


katama Gtmeti yo ‘yam vijnanamayah purusah pranesu hrdy-antar-jyotih sa samanah sann 
ubhau lokav anusancarati 


“Who is the Self? He is a person full of knowledge who stays in the life-breath. He is the 
splendor in the heart. Remaining always the same, he wanders in the two worlds.” 


Describing the conditioned jiva in this way, the text continues: 
sa va ayam atma brahma vijnanamayah 
“This Self is the omniscient Brahman.” 

In this way it says that the jiva is Brahman. It further says: 
athakamayamanah 
“He becomes free from all desires.” 

This described the liberated jiva s condition. Then it says: 
brahmaiva san brahmapyeti 
“Being Brahman, he attains Brahman.” 

In this way it is conclusively stated that he is identical with Brahman. Then, at the end it says: 
abhayam vai brahma bhavati ya eva veda 
“He who knows this becomes the fearless Brahman.” 


The result of hearing the passage is given here. The statement, in some passages, that the jiva and 
Brahman are different are like the sky within a pot and the great sky beyond it. When he is liberated, 
the jiva becomes the Supreme just as when the pot is broken the sky in the pot becomes the same as the 
great sky beyond. Because the jiva is thus the Supreme Personality of Godhead, he is the creator of the 
universes and everything else that the Supreme is. In this way there is no difference between the 
liberated jiva and the Supreme Brahman.” 


Siddhanta [Vedic conclusion]:To refute this, he says: 


Sutra 1.3.42 
susupty-utkrantyor bhedena 
susupti — in dreamless sleep; utkrantyor — and in death; bhedena — because of the difference. 


Because the difference is present in both death and dreamless sleep. 


The word vyapadesat [because of the description], which was used in the previous sutra, should be 
understood in this sitra also. In the previously quoted passages it is not possible to derive the 
understanding that the liberated jrva is actually Brahman. Why? Because it is clearly explained that in 
the states of dreamless sleep and death the jiva and Brahman are different. The difference in dreamless 
sleep is described in these words [Brhad-aranyaka Upanisad 4.3.12]: 


prajnenatmand samparisvakto na bahyam kincana veda nadntaram 

“Embraced by the omniscient Self, he knows nothing else, either without or within.” 
The difference in death is described in these words from the same passage: 

prajnenatmana anvaridha utsarjan yati 

“Mounted by the omniscient Self, and groaning, he leaves.” 


The word utsarjan here means groaning. It is not possible that the jrva, who knows hardly anything, 
can be the omniscient Self by whom he is mounted. Because the jzva is not omniscient it is also not 
possible that the omniscient Self here is another jiva. 


If it is said “Because in these conditions the jiva is still influenced by material designations, your point 
is not proved,” then the author replies: 


Sutra 1.3.43 
paty-adi-sabdebhyah 
pati — Lord; adi — beginning with; sabdebhyah — because of the words. 


Because of the use of Pati [Lord] and other words. 


In the same Brhad-aranyaka Upanisad, a little afterwards, the word pati and other similar words are 
used in this passage [Brhad-aranyaka Upanisad 4.4.22]: 


sa vad ayam atmd sarvasya vasi sarvasyesanah sarvasyadhipatih sarvam idam prasasti yad 
idam kitica sa na sadhuna karmanda bhiyan natra vasadhuna kaniyan esa bhitadhipatir esa 
lokesvara esa loka-palah sa setur vidharana esam lokanadm asambhedaya 


“He is the Self, the dominator over all, the controller of all, the king of all. He rules over all. He 
is not made greater by pious work, nor lesser by impious work. He is the king of all that is. He 
is the master of the worlds. He is the protector of the worlds. He is the boundary so the worlds 
will not break apart.” 


From this is may be understood that Brahman, or the Supreme Personality of Godhead, is different 
from the liberated jrva. Because it cannot be said that the liberated jiva has dominion over all or control 
over all, and because Sutra 4.4.17 will say jagad-vyapara-varjyam: “The liberated jrva has not the 
power to create the universes,” the idea the Brahman and the liberated jrva are identical is refuted. 


This idea is also refuted by the Taittiriya Upanisad, where it is said of Brahman: 
antah pravistah sasta jananam 
“He is the controller in the living entities’ hearts.” 


Neither can it be said that the difference between them is only because of the jivas identification with a 
material body, because the sruti-sadstra explains that the difference between them is present even after 
the jiva is liberated. In the amsddhikarana of this book [2.3.41] we will refute the identification of jiva 
and Brahman in more detail. 


The statement ayam atma brahma: “The self is Brahman,” simply means that the jiva has a small 
portion of Brahman’s qualities. The phrase brahmaiva san brahmapyeti: “Becoming Brahman, he 
attains Brahman,” should be understood to mean that the jiva, by attaining a portion of eight of 
Brahman’s qualities, becomes like Brahman. Because the sruti-sastra says paramam samyam upaiti: 
“He becomes like Brahman,” and because of the previous explanation of brahmaiva san brahmapyeti, 
therefore the nature of Brahman is different from that of the liberated jiva. 


In this proof that Brahman is different form the jiva in either conditioned or liberated states of 
existence, that the “sky” from which all names and forms have come is the Supreme Personality of 
Godhead and not the liberated jiva, is also proved. Any doubt that may have remained in spite of the 
statements of the siitras netaro ‘nupapatteh [1.1.16] and bheda-vyapadesac ca [1.1.17] is dispelled by 
this proof that even at the time of liberation the jiva remains different from Brahman. Therefore there is 
no fault in the explanations given for these two [1.1.16 and 1.1.17] satras. 


Thus ends the Third Pada of the First Adhyaya of Vedanta-siitra. All glories to Srila Prabhupada! 


Vedanta-sutra 
Adhyaya 1, Pada 4 


Some scriptural texts that may seem to describe the jivas or some other 
topic actually describe the Supreme Brahman 


tamah sankhya-ghanodirna-vidirnam yasya go-ganaih 
tam samvid-bhiisanam krsna-piisanam samupasmahe 


“Let us offer our respectful obeisances to the Krsna-sun, which is decorated with transcendental 
knowledge, and which with its effulgence dispels the deep darkness of Sankhya.” 


Adhikarana 1: The Avyakta in Katha Upanisad 1.3.11 Refers to the Subtle 
Body and Not to Pradhana 


Visaya: The Fourth Pada of the First Adhyaya of S77 Veddnta-siitra begins with a refutation of the 
theory of creation held by atheistic Sankhya philosophy. They say that there is no need for God, and 
that the material nature and the actions of the jivas are sufficient to explain the material creation. 
Atheistic theories of creation are nothing new; even 5,000 years ago when the Vedanta-siitras were 
compiled, there was a need to refute such atheistic theories. A more detailed and thorough refutation of 
the atheistic Sankhya philosophy will appear in Adhyaya 2, Pada 1 of Sr7 Vedanta-siitra. 


Vedanta-siitra’s refutation of Sankhya, Buddhism and other atheistic cosmogonies is well-known. The 
important point for the contemporary reader is that the same refutation applies equally well to modern 
so-called scientific theories of creation. Matter is inert. If we place a rock in the desert, we can come 
back after a day, a year, ten years or a millennium, and barring some event like an earthquake, the rock 
will remain exactly as we left it. Matter does not move itself; it requires some application of energy to 
animate it. Nor does matter possess any sort of intelligence; it blindly follows the applicable laws of 
physics. All theories excluding God or the transcendental world from consideration fail on this account: 
they cannot explain the initial injection of energy and intelligence into the system of the material world. 


For example, all the variations of the currently popular ‘Big Bang’ theory assume that the material 
world possessed or generated its own energy. But even if the universe has its own energy, that energy 
originally had to come from some source. It must have a point of emanation, just like the sunlight 
radiates from the sun and electricity comes from the powerhouse. The materialistic scientists cannot 
explain how this took place. They cannot answer the simple question of how the matter of the universe 
went from the inert, unmanifested stage to the dynamic, energetic state we see it in today. 


There is also the problem of the origin of the physical laws of the universe. Scientists have observed 
that the fundamental forces and physical constants of the universe have to be finely tuned to permit 
organic life to exist. The stability of many essential structures, from atomic nuclei to the whole 
universe, depends upon delicate balances among various fundamental forces and physical constants. 
For example, for life as we know it to exist, there must be atoms; and if any one of several fundamental 
physical constants were different by a small amounts, atoms could not exist. 


As far as anyone can tell, the physical laws and constants are permanent features of the universe and 
are consistent everywhere. But how did these physical laws originate, how are they enforced, and how 
did they acquire values that guarantee favorable conditions for life? No one is prepared to argue that 


the laws of physics evolved over time, for that would destroy the basis of all science: namely, that there 
are unchangeable physical laws and universal principles underlying all existence. If there is no chance 
to change or correct the laws of the universe, they had to be tuned properly from the very beginning of 
creation to permit the existence of life as we know it. Therefore for life to exist, the universal physical 
laws and constants could only have been designed by a sentient Creator with perfect intelligence and 
foreknowledge. This is the basic argument behind the theory of Intelligent Design. 


Of course, the simple and correct answer to these difficulties is that both the original energy of the 
creation and the physical laws of the universe came from God. But the modern scientists are 
unreasonably biased against this simple, clear explanation. For example, the author of this frank 
statement is Professor Richard Lewontin of Harvard: 


“We take the side of science in spite of the patent absurdity of some of its constructs, ... in spite 
of the tolerance of the scientific community for unsubstantiated commitment to materialism. ... 
we are forced by our a priori adherence to material causes to create an apparatus of 
investigation and set of concepts that produce material explanations, no matter how 
counterintuitive, no matter how mystifying to the uninitiated. Moreover, that materialism is 
absolute, for we cannot allow a Divine Foot in the door.” [Lewontin, Richard, Review of the 
Demon-Haunted World, by Carl Sagan. In New York Review of Books, January 9, 1997.] 


The scientists abuse the trust students naturally place in their highly educated college professors to 
propagate a false explanation of the creation, merely to forward the materialistic agenda of a world 
without a controller, without spirit: 


“And I use that trust to effectively brainwash them. ... our teaching methods are primarily those 
of propaganda. We appeal—without demonstration—to evidence that supports our position. We 
only introduce arguments and evidence that supports [sic] the currently accepted theories and 
omit or gloss over any evidence to the contrary.” [Singham, Mark, "Teaching and Propaganda," 
Physics Today (vol. 53, June 2000), p. 54.] 


These frank and cynical statements of prominent so-called scientists reveal that their atheistic mindset 
is not the result of careful, unbiased empirical investigation of nature, as they try to reassure us. Their 
thinking is not scientific at all. Is is, instead, part of a broad, calculated strategy to disempower people 
in general by feeding them a view of the world that makes them appear weaker and less important than 
they really are. The materialists want people to believe that they are nothing but soulless bags of flesh 
in a world with no God, no right or wrong, and no continued existence or consequences for our present 
behavior after death. That explanation is just a cynical lie to make the innocent people easier to control 
and exploit by ruthless, amoral nation-states and corporations. They take advantage of the moral 
paralysis engendered by this destructive and toxic worldview to profit at the expense of the rest of the 
world. Hence the research funding controlled by the same governments and corporations goes to 
researchers and educators who support their atheistic agenda, and is withheld from programs with a 
theistic worldview. 


An intelligent person demands conclusive proof for any theory. The conventional atheistic explanation 
of the creation has numerous deficiencies, but as evinced by the above quotes, the scientists collude to 
cover them up. Most people are intellectually lazy, and never bother to think through the explanations 
they are given for the creation of the world. The theories of theistic creation offered by most religious 
organizations are not very convincing because they lack a detailed description of the creation; nor do 
they know how to refute the materialistic explanation. But as soon as we understand the clear 
arguments of Veddnta-siitra and the detailed descriptions of the creation contained in its natural 
commentary Srimad-Bhagavatam, all doubts are destroyed. Srimad-Bhagavatam gives wonderful 
theistic explanations of all the difficulties of creation theory, especially the main problems of the 


original energy and the origin of the physical laws outlined above. By studying Srimad-Bhagavatam, 
any actually intelligent person will certainly conclude that the Supreme Lord is the Designer and 
Creator of the universe. 


Vedanta-siitra philosophy calls this Creator of the universe the Supreme Brahman. It is He who created 
the laws of physics, generated the material of the universe, and injected the original impulse of creative 
energy to set it into motion. Then He entered into the creation as the Supersoul to direct the further 
development and activities of the living entities. No atheistic theory can explain these functions of the 
divine Creator; therefore the efforts of the materialistic theorists center on trying to avoid answering 
these questions: Where did the original material of the creation come from? What is the source of the 
original energy of the universe? How did the physical laws of the universe originate? Why are these 
laws favorable for the existence of life as we know it? What intelligence is responsible for the 
continued development and maintenance of the material universe? 


Anyone who has been involved with a large, complex project such as building a house knows that the 
materials do not simply take their positions automatically; the energy and cooperation of many 
intelligent workers is required. For the project to be a success there must an architect, a designer who 
plans everything; sufficient amounts and proper types of materials must be available; sufficient skilled 
labor to assemble the materials must be present; a competent manager must supervise the work; finally, 
continued upkeep and regular maintenance are required to prevent the finished product from decaying 
due to the influence of time, and keep it useful for its intended purpose. If these requirements apply to a 
house, a car or any other complex construction, how much more do they apply to the entire universe? 
Therefore an intelligent, energetic Creator must exist, and all attempts to explain the universe and life 
without such a Creator must fail. 


Just as the universe and life as we know it cannot exist without an intelligent Creator, they cannot exist 
without the prior existence of the spiritual world. The space and time of the material universe do not 
exist before the creation; therefore before the material creation is brought into manifestation, there must 
be a continuum in which its dormant material and energetic ingredients, including the living entities, 
can exist in an unmanifest state. Since material time has a beginning and an end, the spiritual world 
must be eternal, or beyond material time. The spiritual world is also the abode of the Creator and 
contains His potencies, associates and eternal activities. The purpose of Vedanta-sutra and indeed, all 
Vedic philosophy and practices, is to enable the conditioned living entities in the material world to 
transfer their existence to the spiritual world, where there is unending, perfect felicity in association 
with the Creator, the Supreme Brahman. 


Previously the sitras affirmed that the Supreme Brahman is He, the knowledge and realization of 
whom bring liberation, He who is the seed and material cause of the creation, maintenance, and 
destruction of the material universes, who is different from both the jivas and dead matter, who 
possesses innumerable inconceivable potencies, who is all-knowing, who possesses all auspicious 
qualities, who is free from all inauspiciousness, who possesses unlimited opulences, and who is 
supremely pure. He is the ultimate answer to all questions regarding the mystery of the creation of the 
universe, and the miracles of life and consciousness. 


Earlier in Pada 3 we discussed pradhana, the unmanifested stage of material nature. Now we will 
consider the theory that the pradhana and the pum [individual living entities] together comprise all that 
exists, and there is no God separate from them. This theory is propounded in the Kapila-tantra and 
perhaps also seen in some branches of the Vedas. The followers of Sankhya philosophy quote the 
following passage from Katha Upanisad [1.3.10-11]: 


indriyebhyah para hy artha 
arthebhyas ca param manah 


manasas tu para buddhir 
buddher atma mahan parah 


mahatah param avyaktam 
avyaktat purusah parah 
purusan na param kincit 
sa kastha sa para gatih 


“The sense-objects are higher than the senses. The mind is higher than the sense-objects. 
Intelligence is higher than the mind. The mahat is higher than the intelligence. The avyakta [the 
unmanifested] is higher than the mahat. The purusa [person] is higher than the unmanifested. 
Nothing is higher than the purusa. The purusa is the highest destination.” 


Samsaya: The doubt here is whether the word avyakta [the unmanifested] refers to the pradhana [the 
primordial stage of material nature] or the sarira [the body]. 


Purvapaksa: The opponent may answer this doubt by saying that because both sruti and smrti give the 
sequence as first mahat, then avyakta, and then purusa, therefore the word avyakta here must refer to 
the pradhana. 


Siddhanta: Whether the word avyakta refers to pradhdana or sarira is explained in the following siitra. 


Sutra 1.4.1 
anumdanikam apy ekesam iti cen na Sarira-ripaka-vinyasta-grhitair darsayati ca 


anumdanikam — the inference; apy — even; ekesam — of some; iti — thus; cen — if; na — not; sarira 
— the body; ripaka — the metaphor; vinyasta — placed; grhitair — because of being accepted; 
darsayati — reveals; ca — and. 


If some assume [that the word avyakta in this passage of the Katha Upanisad refers to the 
pradhana}, then I say “No. The fact that this passage is part of a metaphor referring to the 
body clearly shows [that the word avyakta here means Sarira].” 


The Kathakas [those who study the Katha Upanisad] consider that the word avyakta here refers to the 
pradhana. The opponent says: “The etymology of the word avyakta is ‘That which is not [a-] 
manifested [-vyakta]’. If this is so, then the word avyakta cannot mean anything except the pradhana 
[unmanifested material nature].” 


What is the answer to this objection? The answer is given in this sara in the phrase beginning with the 
word sarira. Because it is employed in a passage where the body is compared to a chariot, the word 
avyakta here refers to the sarira [body]. The passage preceding this mention of avyakta, which is a 
metaphor where the material body is considered to be a chariot, clearly shows this. The entire passage 
is given here: 


“The individual is the passenger in the car of the material body, and the intelligence is the 
driver. Mind is the driving instrument, and the senses are the horses. The self is thus the enjoyer 
or sufferer in the association of the mind and senses. So it is understood by great thinkers. For a 
fool who does not control his mind, the senses are wild horses overwhelming the charioteer. For 
the wise man who controls his mind, the senses are good horses obedient to the charioteer. An 
impious fool who does not control his mind does not attain the spiritual world; he attains the 
world of repeated birth and death. A pious wise man who controls his mind attains the spiritual 
world. He never again takes birth. A person who has transcendental knowledge as a charioteer, 


and who tightly holds the reins of the mind, attains the path’s final destination: the supreme 
abode of Lord Visnu. The sense objects are higher than the senses. The mind is higher than the 
sense-objects. Intelligence is higher than the mind. The mahat [material nature] is higher than 
the intelligence. The avyakta [the unmanifested] is higher than the mahat. The purusa [person] 
is higher than the unmanifested. Nothing is higher than the purusa. The purusa is the highest 
destination. That Self is hidden within all beings and does not shine forth; but He is seen by 
subtle seers through their sharp and subtle intellects. A wise man should control speech and 
knowledge; he should keep his consciousness within the Self, which is the Great, and he should 
keep the Great within the Self, which is the Quiet.” [Katha Upanisad 1.3.3-13] 


Here the devotee who desires to attain the abode of Lord Visnu is described as the passenger in a 
chariot. His body and other possessions are described as a chariot with its various parts. The traveller 
who keeps the chariot and its parts under control attains the supreme abode of Lord Visnu; one who 
fails to control his mind and senses attains only the misery of continued material existence. After this 
passage, the Katha Upanisad continues to explain how the body and its various parts, which are 
metaphorically considered a chariot and its parts, are more or less difficult to control. In the metaphor 
of the chariot in the above passage, the senses and other adjuncts of the body are described as horses or 
other adjuncts of the chariot. The Upanisad continues this discussion in the same terms. Of the several 
things mentioned in the previous verses, only the body itself is not listed in the subsequent verses, and 
therefore the single ambiguous item avyakta must refer to the sarira [body] by default. In the 
metaphorical description of the chariot in s/okas 1-9 of the passage quoted above, we have the 
following entities: 


Entity Metaphor 
sarira [body] chariot 
buddhi [reason, charioteer 
intelligence] 

manas [mind] reins 
arthas [sense objects] roads 
indriyas [senses] horses 


Now comparing the terms of this metaphor with the words of the passage under discussion, only the 
body is left out, therefore the word avyakta must refer to the body, by process of elimination. The same 
metaphor is expressed in the passage under discussion, showing how the senses are easier to control 
than the sense objects, the mind and intelligence. Therefore a wise man simply controls the senses, and 
the rest are controlled automatically because the chariot, or body, is the main entity and the others are 
the more subtle adjuncts of the body. 


The interpretation of avyakta as pradhana is also disproved because the contents of the passage quoted 
above and the following verses of the Katha Upanisad disagree with the tenets of Sankhya philosophy. 
The Sankhya philosophy does not accept that the sense objects are the cause of the senses, or that mind 
is higher than the sense objects. 


There are many similar passages in the Vedic literature. We find a similar description of the hierarchy 
of the senses, mind etc. in Bhagavad-gita [3.42]: 


indriyani parany aGhur 
indriyebhyah param manah 
manasas tu para buddhir 
yo buddheh paratas tu sah 


“The working senses are superior to dull matter; mind is higher than the senses; intelligence is 
still higher than the mind; and he [the soul] is even higher than the intelligence.” 


ekayano ‘sau dvi-phalas tri-milas 
cati-rasah panca-vidhah sad-atma 
sapta-tvag asta-vitapo navakso 
dasa-cchadi dvi-khago hy Gdi-vrksah 


“The body [the total body and the individual body are of the same composition] may 
figuratively be called ‘the original tree.’ From this tree, which fully depends on the ground of 
material nature, come two kinds of fruit—the enjoyment of happiness and the suffering of 
distress. The cause of the tree, forming its three roots, is association with the three modes of 
material nature—goodness, passion and ignorance. The fruits of bodily happiness have four 
tastes—treligiosity, economic development, sense gratification and liberation—which are 
experienced through five senses for acquiring knowledge in the midst of six circumstances: 
lamentation, illusion, old age, death, hunger and thirst. The seven layers of bark covering the 
tree are skin, blood, muscle, fat, bone, marrow and semen, and the eight branches of the tree are 
the five gross and three subtle elements—earth, water, fire, air, ether, mind, intelligence and 
false ego. The tree of the body has nine hollows—the eyes, the ears, the nostrils, the mouth, the 
rectum and the genitals—and ten leaves, the ten airs passing through the body. In this tree of the 
body there are two birds: one is the individual soul, and the other is the Supersoul.” [Srimad- 
Bhagavatam 10.2.27] 


isvarah sarva-bhutanam 
hrd-dese 'rjuna tisthati 
bhramayan sarva-bhitani 
yantrarudhani mayaya 


“The Supreme Lord is situated in everyone's heart, O Arjuna, and is directing the wanderings of 
all living entities, who are seated as on a machine made of the material energy.” [Bhagavad- 
gita 18.61] 


The subtlety of the Sankhya argument is not due to its refinement; it is because the Vedas never directly 
state anywhere that pradhana is the cause of creation. Rather, they always state that the Supreme 
Brahman is the real cause, and pradhdna is only a secondary cause. Thus to gain support for their 
atheistic theory, the Sankhyas are forced to rely on indirect references taken out of context. The 
descriptions of the causal relationship between the Lord and material nature given in the Vedas are 
clear: 


pradhana-ksetrajna-patir gunesah 

“The Supreme Lord as the Supersoul is the chief knower of the body and the master of 
pradhana [the unmanifested three modes of material nature].” [Svetasvatara Upanisad 6.16] 
kala-vrttva tu mayayam 

guna-mayyam adhoksajah 


purusenatma-bhitena 
viryam Gdhatta viryavan 


“The Supreme Living Being in His feature as the transcendental purusa incarnation, who is the 
Lord's plenary expansion, impregnates the material nature of three modes, and thus by the 
influence of eternal time the living entities appear.” [Srimad-Bhagavatam 3.5.26] 


prakrter guna-samyasya 
nirvisesasya manavi 
cesta yatah sa bhagavan 
kala ity upalaksitah 


“My dear mother, O daughter of Svayambhuva Manu, as I have explained, the Supreme 
Personality of Godhead is the time factor, from whom the creation begins as a result of the 
agitation of the neutral, unmanifested nature.” [Srimad-Bhagavatam 3.26.17] 


tato 'bhavan mahat-tattvam 
avyaktat kala-coditat 


visvam vyanjams tamo-nudah 


“Thereafter, influenced by the interactions of eternal time, the supreme sum total of matter 
called the mahat-tattva became manifested, and in this mahat-tattva the unalloyed goodness, 
the Supreme Lord, sowed the seeds of universal manifestation out of His own body.” [Srimad- 
Bhagavatam 3.5.27] 

bhitanam nabha-adinam 

yad yad bhavyavaradvaram 

tesam paranusamsargad 

yatha sankhyam gunan viduh 


“O gentle one, of all the physical elements, beginning from the sky down to the earth, all the 
inferior and superior qualities are due only to the final touch of the glance of the Supreme 
Personality of Godhead.” [Srimad-Bhagavatam 3.5.37] 

daivena durvitarkyena 

parenanimisena ca 

jata-ksobhad bhagavato 

mahan asid guna-trayat 


“When the equilibrium of the combination of the three modes of nature was agitated by the 
unseen activity of the living entity, by Maha-Visnu and by the force of time, the total material 
elements were produced.” [Srimad-Bhagavatam 3.20.12] 


mayddhyaksena prakrtih 
“This material nature is working under My direction.” [Bhagavad-gita 9.10] 


So the Vedic scriptures assert again and again that the material energy is incapable of manifesting the 
creation without the transcendental glance of the Supreme. 


Now the following objection may be raised: “The body is clearly manifest. How is it that in this 
passage it is described as unmanifest?” To answer this doubt the author says: 


Sutra 1.4.2 


stiksmam tu tad-arhatvat 
suksmam — subtle; tu — certainly; tad-arhatvat — because of appropriateness. 


[The word Sarira here] certainly [means the] subtle [body] because that is appropriate [in 
this context.] 


The word tu [certainly] is used here to dispel doubt. The word sarira here means stiksma-sarira [the 
subtle body]. Why? Because that meaning is appropriate. It is appropriate to describe the stiksma- 
Sarira as avyakta [unmanifest]. The quote from Brhad-aranyaka Upanisad [1.4.7] says tad dhedam 
tarhy avyakrtam asit: “Then there was the unmanifested.” This shows that before the gross material 
universe was manifested, the living force was present. This shows that the word avyakta 
[unmanifested] is appropriate to describe the subtle body. For example, the word vyaktavyaktam in the 
following s/oka means “the gross and subtle bodies”: 


labdhva nimittam avyaktam 
vyaktavyaktam bhavaty uta 
yatha-yoni yatha-bijam 
svabhavena baliyasa 


“The fruitive activities a living being performs, whether pious or impious, are the unseen cause 
for the fulfillment of his desires. This unseen cause is the root for the living entity’s gross and 
subtle bodies. Because of his intense desire, the living entity takes birth in a particular family 
and receives a body which is either like that of his mother or like that of his father. The gross 
and subtle bodies are created according to his desire.” [Srimad-Bhdgavatam 6.1.54] 


The objection may be raised: “If the original cause is subtle, then why should that subtle cause not be 
described as the pradhdana [unmanifested material nature] of the Sankhya theory?” To answer this 
doubt he says: 


Sutra 1.4.3 
tad-adhinatvad arthavat 
tad — on Him; adhinatvad — because of dependence; arthavat — possessing the meaning. 


[This meaning should be accepted] because [the pradhdana is ultimately] dependent on Him 
[the Supreme Brahman]. 


The meaning here is that the creative actions of pradhdna are not the original cause, but are themselves 
caused by the Supreme Brahman. Pradhdna is ultimately dependent on the Supreme Brahman, the 
original cause of all causes, because pradhdna is naturally inactive. It only acts when inspired by the 
glance of Brahman. This is described in the following statements of Vedic literature. 


mayam tu prakrtim vidyan mayinam tu mahesvaram 


“The Supreme Personality of Godhead is a magician, and the material world is His magical 
show.” [Svetasvatara Upanisad 4.10] 


asman mayi srjate visvam etat 


“The master of Maya creates this world.” [Svetasvatara Upanisad 4.9] 


ya eka varno bahudhda sakti-yogdad varnan anekan nihitartho dadhati 


“He who has no rival creates the varieties of this world, using His own potencies according to 
His own wish.” [Svetasvatara Upanisad 4.1] 


sa eva bhiyo nija-virya-coditam 
sva-jiva-mayam prakrtim sisrksatim 
anama-rupdatmani rupa-namant 
vidhitsamano ‘nusasara Sastra-krt 


“The Personality of Godhead, again desiring to give names and forms to His parts and parcels, 
the living entities, placed them under the guidance of material nature. By His own potency, 
material nature is empowered to re-create.” [Srimad-Bhagavatam 1.10.22] 


pradhanam purusam capi 
pravisyatmecchaya harih 
ksobhayam asa samprapte 
sarga-kale vyvaydvyayau 


“At the time of creation Lord Hari enters the changing pradhdna and the unchanging living 
souls, and agitates them according to His wish.” [Visnu Purana] 


mayddhyaksena prakrtih 
suyate Sa-caracaram 
hetundnena kaunteya 
jagad viparivartate 


“The material nature, which is one of My energies, is working under My direction, O son of 
Kuntt, producing all moving and non-moving beings. Under its rule this manifestation is created 
and annihilated again and again.” [Bhagavad-gita 9.10] 


We do not accept the Sankhya theory because it considers pradhana the original, independent cause of 
all causes, whereas the Vedic literature clearly states that the Supreme Brahman, the Supreme 
Personality of Godhead, is the original cause. 


yasmin yato yena ca yasya yasmai 

yad yo yatha kurute karyate ca 
paravaresam paramam prak prasiddham 
tad brahma tad dhetur ananyad ekam 


“The Supreme Brahman, Krsna, is the ultimate resting place and source of everything. 
Everything is done by Him, everything belongs to Him, and everything is offered to Him. He is 
the ultimate objective, and whether acting or causing others to act, He is the ultimate doer. 
There are many causes, high and low, but since He is the cause of all causes, He is well known 
as the Supreme Brahman who existed before all activities. He is one without a second and has 
no other cause. I therefore offer my respects unto Him.” [Srimad-Bhagavatam 6.4.30] 


In the next sitra, the author gives another reason for holding that avyakta is not to be interpreted as 
pradhana. 


Sutra 1.4.4 


jieyatvavacanatvac ca 


jneyatva — the state of being the object of knowledge; avacanatvat — because of non- 
description; ca — and. 


[The avyakta of this passage is not described] as the object of knowledge. This is another 
reason [for not interpreting this avyakta to be pradhana.| 


Claiming that liberation is obtained by understanding the difference between the the spiritual living 
entity, or soul and the modes of material nature, the Sankhya theorists claim that one should know the 
real nature of pradhdna in order to obtain certain powers. Because this passage from the Katha 
Upanisad in no way describes any of this, the word avyakta here cannot refer to the pradhana of the 
Sankhyas. Actual mystic power is to know the Supreme Personality of Godhead as the master of 
pradhana: 


kalenatmanubhavena samyam nitasu saktisu 
sattvadisv Gdi-purusah pradhana-purusesvarah 


paravaranam parama aste kaivalya-samjnitah 
kevalanubhavananda-sandoho nirupadhikah 


“When the Supreme Personality of Godhead displays His own potency in the form of time and 
guides His material potencies, such as the mode of goodness, into a neutral condition of 
equilibrium, He remains as the supreme controller of that neutral state, called pradhana, as well 
as of the living entities. He is also the supreme worshipable object for all beings, including 
liberated souls, demigods and ordinary conditioned souls. The Lord is eternally free from any 
material designation, and He constitutes the totality of spiritual bliss, which one experiences by 
seeing the Lord's spiritual form. The Lord thus exhibits the fullest meaning of the word 
‘liberation.’ ” [Srimad-Bhagavatam 11.9.17-18] 


Sutra 1.4.5 


vadatiti cen na prajno hi prakaranat 


vadati — says; iti — thus; cet — if; na — no; prajno — the omniscient Paramatma; hi — indeed; 
prakaranat — because of reference. 


If someone says [“This passage does describe pradhana in this way”| then I say no. That 
statement refers to the omniscient Personality of Godhead. 


Someone may object: “Your contention that the word avyakta in this passage of Katha Upanisad 
cannot refer to pradhana because the avyakta here is not described as the object of knowledge has in 
no way been proved. Pradhdana is described in this way in the very next verse [Katha Upanisad 
1.3.15]: 


asabdam asparsam artipam avyayam 
tatha-rasam nityam agandhavac ca yat 
anady anantam mahatah param dhruvam 
nicdyya tam mrtyu-mukhat pramucyate 


“By meditating on the soundless, touchless, formless, unchanging, tasteless, eternal, 
fragranceless, beginningless, endless, Supreme Great, one becomes free from the mouth of 
death.” 


“Tf these words do not describe pradhdna as the ultimate object of knowledge, then what do they 
describe?” 


To this objection I reply: These words describe the omniscient Personality of Godhead. They are an 
appropriate description of the Supreme Personality of Godhead, about whom the following words are 
said: 


purusan na param kincit sa kastha sa para gatih 


“Nothing is higher than the Supreme Person. The Supreme Person is the highest.” [Katha 
Upanisad 1.3.11] 


esa sarvesu bhitesu gidhatma na prakasate 


“Hiding in the hearts of all beings, the Supreme Personality of Godhead is not openly manifest.” 
[Katha Upanisad 1.3.12] 


The Srimad-Bhagavatam explains how the manifested material nature and sense objects merge into the 
Supreme at the time of universal annihilation: 


“At the time of annihilation, the mortal body of the living being becomes merged into food. 
Food merges into the grains, and the grains merge back into the earth. The earth merges into its 
subtle sensation, fragrance. Fragrance merges into water, and water further merges into its own 
quality, taste. That taste merges into fire, which merges into form. Form merges into touch, and 
touch merges into ether. Ether finally merges into the sensation of sound. The senses all merge 
into their own origins, the presiding demigods, and they, O gentle Uddhava, merge into the 
controlling mind, which itself merges into false ego in the mode of goodness. Sound becomes 
one with false ego in the mode of ignorance, and all-powerful false ego, the first of all the 
physical elements, merges into the total nature. The total material nature, the primary repository 
of the three basic modes, dissolves into the modes. These modes of nature then merge into the 
unmanifest form of nature, and that unmanifest form merges into time. Time merges into the 
Supreme Lord, present in the form of the omniscient Maha-purusa, the original activator of all 
living beings. That origin of all life merges into the unborn Supreme Soul, who remains alone, 
established within Himself. It is from Him that all creation and annihilation are manifested.” 
[Srimad-Bhagavatam 11.24.22-27] 


Therefore He alone is the Supreme Great, and the cause and source of everything else, including 
pradhana. To further explain that the word avyakta does not refer to pradhdana he says: 


Sutra 1.4.6 
trayanam eva caivam upanyasah prasnas ca 


trayanam — of the three; eva — indeed; ca — certainly; evam — in this way; upanyasah — mention; 
prasnas — question; ca — and. 


In this context three questions certainly are mentioned. 


The word ca [certainly] here is meant to remove doubt. In this passage of Katha Upanisad only three 
questions are asked. They are: 


1. Naciketa’s request that his father be kind to him 
2. His request for celestial fire 


3. His desire to know the true nature of the self 


Nothing else is asked, and so it would have been irrelevant for the teacher to have given teachings on 
pradhana. There is no mention of pradhdana because there was no inquiry about it. 


Sttra 1.4.7 
mahadvac ca 
mahat — the mahat; vat — like; ca — also. 


This usage is like the usage of the word mahat. 


Because the word mahan in the phrase buddher atma mahdan parah: “The Great Self is higher than the 
intelligence,” is never taken to mean the mahat-tattva [material nature] of the Sankhya theory, in the 
same way the avyakta [unmanifested] mentioned here to be higher than this mahat should not be taken 
to mean the pradhdna of Sankhya. 


Thus, the attempt of the atheistic Sankhya philosophers to misinterpret the ambiguous word avyakta in 
the passage of Katha Upanisad is baseless, and relies on taking the word out of context and reading in 
a meaning that was never intended. The atheistic Sankhya philosophers cannot depend on the support 
of the Vedic literature, because the real import of the Vedas is that the Lord alone is the supreme cause 
of the creation and everything else. Similarly, the atheistic material scientists of today want to prove 
that the creation comes from nothing, without any other cause but itself. But they cannot explain how 
the inert matter of the universe originates, nor where the energy and laws of the universe come from. 
Because they are averse to God and intent on material exploitation, they manufacture so many bogus 
theories and mislead the people in general. But anyone who understands Vedic philosophy can easily 
defeat all their arguments by insisting on sensible answers to these simple questions. 


Adhikarana 2: The Aja of Svetasvatara Upanisad 4.5 Does Not Mean 
Pradhana 


Visaya: Another wrong theory of the Sankhya philosophers is refuted in this Adhikarana. The 
impersonalists do not follow any strict principle in interpreting the Vedic texts. They freely use the 
primary or secondary meanings of words, and the direct meaning or metaphorical interpretation of 
phrases, without any regard to contextual considerations, as long as it supports their preconceptions. 
They sometimes even create entirely new meanings for words based on etymological analysis of their 
roots. Thus their interpretation of the scriptures is only speculation, but it serves to confuse the layman 
as to the actual intent of scriptural passages. 


The Vedic literature is not ordinary writing, but the Absolute Truth or sacred revelation of God; 
therefore it should not be interpreted whimsically or in a doctrinaire sectarian manner. To do so is not 
only a breach of scholarly ethics, but also blocks our only opportunity to receive definitive information 
of the inconceivable world of transcendence. For the all-perfect Vedas are originally spoken by the the 
Supreme Personality of Godhead, and compiled by Srila Vyasadeva, also an incarnation of the Lord. 


sri-narada uvaca 

namas tasmai bhagavate 
krsnayamala-kirtaye 

yo dhatte sarva-bhitanam 
abhavayosatih kalah 


Sri Narada said: “I offer My obeisances to Him of spotless fame, the Supreme Lord Krsna, who 
manifests His all-attractive personal expansions so that all living beings can achieve liberation.” 


ity ddyam rsim Gnamya 

tac-chisyams ca mahatmanah 

tato 'gad asramam saksat 

pitur dvaipdyanasya me 

[Sukadeva Gosvami continued:] “After saying this, Narada bowed down to Sri Narayana Rsi, 
the foremost of sages, and also to His saintly disciples. He then returned to the hermitage of my 
father, Dvaipayana Vyasa. 


sabhajito bhagavata 
krtasana-parigrahah 
tasmai tad varnayam dasa 
narayana-mukhac chrutam 


“Vyasadeva, the incarnation of the Personality of Godhead, respectfully greeted Narada Muni 
and offered him a seat, which he accepted. Narada then described to Vyasa what he had heard 
from the mouth of Sri Narayana Rsi. 


ity etad varnitam rajan 

yan nah prasnah krtas tvaya 
yatha brahmany anirdesye 
nirgune ‘pi manas caret 


“Thus I have replied to the question You asked me, O King, concerning how the mind can have 
access to the Absolute Truth, which is indescribable by material words and devoid of material 
qualities.” [Srimad-Bhagavatam 10.87.46-49] 


Therefore the Vedic literatures compiled by Srila Vyasadeva are the direct words of the the Supreme 
Personality of Godhead. Srila Vyasadeva gives definitive information on the meaning of certain 
disputed passages of the Vedic literature in this section of the Veddanta-sitras. For example, the 
following is quoted from the Svetasvatara Upanisad [4.5]: 


ajam ekam lohita-sukla-krsnam 

bahvih prajah srjamanam sarupah 

ajo hy eko jusamano ‘nusete 

jahaty enam bhukta-bhogam ajo ‘nyah 

‘A certain unborn male serves the red, white and black unborn female that creates the many 


living entities and their forms, while another another unborn male abandons her as she enjoys 
pleasures.” 


Samsaya: Does the word aja here mean the pradhana of sankhya, or does it mean the potency of 
Brahman described in this Upanisad? 


Piurva-paksa: The unborn material nature creates the innumerable living entities without any external 


Siddhanta: In regard to the Sankhyas’ belief concerning the creation, he says: 


Sutra 1.4.8 


camasavad avisesat 


camasa — a cup; vat — like; avisesat — because of not being specific. 


[The word aja in Svetasvatara Upanisad 4.5 does not mean the Sankhya conception of 
material nature] because of the lack of a specific description. It is not like the word 
camasa [cup] [in Brhad-aranyaka Upanisad 2.2.3.| 


The word na [not] should be read into this siitra from Siitra 1.4.5. It cannot be said that the female 
described here is the material nature as described in the Sankhya-smrti. Why? Because the material 
nature is not specifically described in this passage. There is no specific description, but only the 
mention of being unborn in the word aja, which is derived from the phrase na jdayate [it is not born]. 


It is not like the example of the cup in the Brhad-Granyaka Upanisad [2.2.3] where it is said: 
arvag-bilas camasa tirdhva-budhna... 


“There is a cup with its mouth down and its bottom up. Manifold glory has been placed within 
it. On its lip the seven Rsis sit; the tongue as the eighth communicates with Brahman. What is 
called a cup with its mouth down and its bottom up is this head, for its mouth is below and its 
bottom [the skull] is above. When it is said that manifold glory has been placed within it, the 
senses are that manifold glory. When he says that the seven Rsis sit on its lip, the Rsis are the 
active senses. And when he says that the tongue as the eighth Rsi communicates with Brahman, 
it is because the tongue does communicate with Brahman [by chanting mantras and prayers].” 


It is not possible to take the word camasa, which is derived from the verb cam [to drink], in this 
mantra as literally a cup, or vessel used to consume what was offered in a yajna. It is not possible 
because one must consider the meaning of a word not only with reference to its etymology, but also 
considering the principles of samanvaya or interpretation according to context, as described in the 
Introduction to this work. For the reason of lack of supporting context, it is not possible to interpret the 
word ajd in the passage under discussion as the material nature described in the Sankhya-smrti. It is 
also not possible because the Sankhya-smrti considers that material nature creates the living entities 
independently, and there is nothing in this passage to support that concept. 


The aja here is the potency of the Supreme Personality of Godhead, which is described in the Vedas. 
Giving a specific reason to accept this, he says: 


Sutra 1.4.9 


jvotir upakrama tu tatha hy adhiyate eke 


jvotih — light; upakrama — beginning with; tu — indeed; tathd — in that way; hi — indeed; 
adhiyate — I read; eke — some. 


Light is its origin. Also, other passages confirm it. 


The word tu [but] is used in the sense of certainty. The word jyotih [light] in the sitra means the 
Supreme Personality of Godhead. He is celebrated as light in the sruti-sastra [Brhad-aranyaka 
Upanisad 10.4.16]: 

tad deva jyotisam jyotih 

“The demigods meditate on Him, the light of lights.” 
The word upakrama should be understood here in the sense of “cause”. Because this aja [unborn] has 


Brahman as its cause, its being unborn is metaphorical only, just as the “cup” in Brhad-dranyaka 
Upanisad 2.2.3 discussed in the previous siitra. In that passage it is said: 


arvag-bilas camasa tirdhva-budhna 
“There is a cup with its mouth down and its bottom up.” 


As the “cup” here is actually the skull, in the same way the aja [unborn] here is not actually unborn, 
but is the potency born from Brahman, as is described in the first and fourth chapters of Svetasvatara 
Upanisad. The first quote is [Svetasvatara Upanisad 1.3]: 


te dhydna-yoganugata apasyan 
devatma-saktim sva-gunair nigidham 


“The dhyana-yogis saw the Supreme Lord’s potency, which was hidden by its own qualities. 
He, being one, superintends all these causes, time, self, and the rest.” 


The second quote is [Svetasvatara Upanisad 4.1]: 
ya eka-varno bahudha Sakti-yogat 
“He [the Lord] who is one has become many by the touch of His potency.” 


Then the author gives another reason in the stra ’s words tatha hi. Hi in this context means “reason”. 
The reason is the evidence given in other passages [adhiyate eke]. That the material nature is born from 
the Supreme Personality of Godhead is also explained in the following passage [Mundaka Upanisad 
11}: 


tasmdad etad brahma nama riipam annam ca jdayate 
“From Him [the Lord], pradhdana, names, forms, and food, are all born.” 


The word brahma here means pradhdana, which is situated in the three modes of nature, and which is 
also called brahma in Bhagavad-gita [14.3]: 


mama yonir mahad brahma 
“The total material substance, called Brahman, is the source of birth.” 


Now our opponent may ask: “How, then, is the material nature unborn? Then, if it is unborn, how can it 
be born from light?” 


Fearing that these questions may be raised, he says: 


Sutra 1.4.10 


kalpanopadesac ca madhv-ddi-vad avirodhah 


kalpana — creation; upadesat — from the instruction; ca — certainly; madhv — honey; adi — 
beginning with; vad — like; avirodhah — not a contradiction. 


Because it is said to be created by the Supreme, it is not a contradiction to say that 
pradhdana is both created and uncreated. In this way its is like honey and some other things 
[that are both created and uncreated.] 


This doubt is dispelled by the word ca [certainly]. It is possible for pradhdna to be both created and 
uncreated. How is that? That is explained by the word kalpana. Kalpana here means “creation”. It 
should be understood in that way because it was used with that sense in the Rg Veda’s statement, yatha- 
purvam akalpayat: “In the beginning the Supreme Personality of Godhead created the world.” The 


meaning of this is that the pradhdana is manifested from the Supreme Brahman, who is the master of the 
potencies of darkness. 


That is the truth in this matter. The Lord has an eternal and very subtle potency named tamas 
[darkness], which is described in the following statement [Rg Veda 10.1.29.3]: 


tama asit tamasa gidham agre praketam yada tamas tan na diva na ratrih 


“Tn the beginning was darkness. Darkness covered everything. When the darkness was 
manifested there was neither day nor night.” 


Tamas is also described in the Culika Upanisad: 
gaur anddavati 
“Matter has no power to speak.” 


At the time of cosmic annihilation pradhdna attains oneness with Brahman, but does not merge into 
Brahman. In the passage from sruti-sdstra beginning with the words prthivy apsu praliyate it is said 
that the material elements, beginning from earth and culminating in ether, all merge into tamas 
[darkness], but there is no mention of tamas merging into another substance because tamas is already 
one with the Supreme. Because famas is very subtle there is no possibility of it being separate from the 
Supreme, and therefore it is one with Him. It is not otherwise. This does not mean that tamas is 
identical with the Supreme. If it meant identity with the Supreme the use of the pratyaya cvi in eki- 
bhavati, would not be appropriate. 


When the Supreme Personality of Godhead, the master of the tamas potency, desires to create, from 
Him arises the unmanifested [avyakta] three modes of material nature. The sruti-sastra explains: 


mahan avyakte liyate avyaktam aksare aksaram tamasi 


“The mahat merges into the avyakta, the avyakta merges into the aksara, and the aksara merges 
into tamas.” 


The Mahabharata explains, 
tasmad avyaktam utpannam tri-gunam dvija-sattama 


“O best of the brahmanas, the unmanifested three modes of material nature were born from the 
Supreme Personality of Godhead.” 


These passages from scripture clearly describe the creation of pradhana and the other elements. In this 
way the the scriptures teach that pradhana is created and that it is both cause and effect simultaneously. 
The Visnu Purana explains this in the following words: 


pradhana-pumsor ajayoh 
karanam karya-bhutayoh 


“Lord Visnu is the cause of the unborn pradhdna and purusa.” 


At the time of creation the three modes of material nature arise in pradhdana and pradhana manifests 
many different names, such as pradhana-avyakta, and many different forms in red and other colors. At 
this time it is said that the pradhdna is manifested from the Supreme Light [jyotir-utpannd]. 


Next he [the author of the sutras] gives an example: “It is like honey and other similar things [madhv- 
adi-vat].” The sun, when it is a cause, remains one, and when it is an effect it becomes other things, 
such as the honey enjoyed by the Vasus. In this way the sun is both cause and effect simultaneously. 
There is no contradiction in this. 


Thus we see that the interpretation of the Vedic scriptures is an extremely subtle matter, requiring not 
only great scholarship and integrity but also complete faithfulness to the revelation of the Supreme 
Brahman, which is the actual subject matter of all the Vedic scriptures. The history of the Vedic 
knowledge is that the the Supreme Personality of Godhead impregnated it within Brahma, the first 
created being in the universe, and then Brahma distributed the Vedic knowledge to his sons and 
disciples. Brahma was inspired by the Lord to receive this transcendental knowledge as it directly 
descends from the Lord. The Vedas are therefore called apauruseya, or not imparted by any created 
being. The Lord and the transcendental world alone existed before the creation [narayanah paro 
‘vyaktat], and therefore the words spoken by the Lord are vibrations of transcendental sound. 


There is a gulf of difference between the two qualities of sound, namely prakrta and aprakrta or 
material and transcendental. The materialists like the Sankhya philosophers and others can deal only 
with prakrta sound, or sound vibrated in the material sky, because their consciousness is limited to the 
manifested material nature. Therefore we must know that the transcendental sound vibrations recorded 
in the symbolic expressions of the Vedas cannot be understood by anyone within the material universe 
unless and until he is inspired by the chain of disciplic succession from the Lord to Brahma, from 
Brahma to Narada, from Narada to Vyasa and so on, as described above. No mundane scholar can 
translate or reveal the true import of the Vedic mantras. They cannot be understood unless one is 
inspired or initiated by the authorized spiritual master. The original spiritual master is the Lord 
Himself, and the succession comes down through the sources of parampara, as clearly stated in 
Bhagavaa-gita [4.2]: 


evam parampard-praptam imam rajarsayo viduh 


“This supreme science was thus received through the chain of disciplic succession, and the 
saintly kings understood it in that way.” 


So unless one receives the transcendental knowledge from the authorized parampara, even though he 
may be greatly qualified in the mundane advancements of arts or science, his speculative interpretation 
of the Vedic sound vibration should be considered useless. 


Adhikarana 3: Panca-panca-janah in Brhad-aranyaka Upanisad 4.4.17 
Does Not Refer to the 25 Elements of Sankhya 


Visaya: The Sankhya philosophers analyze this material world into twenty-four elements, and they 
place the individual soul as the twenty-fifth item. According to their philosophy the 25 tattvas of the 
material creation are as follows: 


i ao 
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sense objects) 


a 
inana-indriya 
(knowledge-acquiring 
karma-indriya 
(working senses) 

Material elements 


The Sankhya philosophers are desperate to find support for their atheistic views from the theistic Vedic 
literatures. So even though the purport of the Vedas completely contradicts their philosophy, any time 
they see even a glimpse of a reference to their thinking, they pounce on it and hold it up as a supporting 
statement, even though it is actually a mirage, like a lake seen in the desert. For example the Brhad- 
aranyaka Upanisad 4.4.17 explains: 


yasmin panca-panca-jana 


—-r-7 


vidvan brahmamrto ‘mrtam 


“T, who am immortal spirit, meditate on the Supreme Brahman, in whom the ether element and 
the pafica-panca-jana rest.” 


Samsaya: Do the words pafica-panca-jana refer to the 25 elements described in the Kapila-tantra, or to 
some five other things? 


Purvapaksa: Because panca-pajca 1s a bahuvrihi-samasa and pafica-panca-janah is a karmadharaya- 
samasa, the word panca-panca-janah refers to the 25 elements described by Kapila. Somehow the two 
elements atmd and akdsa are here added to the list of elements. The word jana here means tattva 
[elements]. 


Siddhanta: He says: 


Sutra 1.4.11 
na sankhyopasangrahad api nana-bhavad atirekdc ca 


na — not; sankhya — of numbers; upasangrahat — because of enumeration; api — even; nana — 
various; bhavat — states; atirekat — because of going beyond; ca — and. 


Even though they give the same numbers as the Sankhya theory, these words do not refer 
to the Sankhya theory because the the numbers here actually exceed Sankhya numbers 
and because the elements of Sankhya are variegated [and not grouped into five groups of 
five]. 


The word api [even] here is used in the sense of “even if we consider for a moment this view.” By 
noting that the number here is the same number as the Sankhya elements does not prove that pajica- 
panca-jana refers to the Sankhya elements. Why? The answer is given in the words beginning ndnd- 
bhavat. Because the variegated Sankhya elements are not divided into five groups of five, it is not 
possible to accept the 5 x 5 here as referring to the 25 Sankhya elements. Also, the addition of atma 
and dkasa brings the number up to 27. Simply by hearing the word pajica [five] twice, one should not 
be bewildered into thinking these two fives refer to the 25 elements of the Sankhya theory. 


Someone may ask, “What is your interpretation of pafica-panca-jana?”’ The word panca-jana is the 
name of a group, just as the word saptarsi [the seven sages] is the name of a group. This is explained 
by Panini [Astadhyayi 2.1.50] in the words dik-sankhye samjnayam: “Words indicating direction or 
number may be compounded with another word in the same case.” As each of the saptarsis may be 
called saptarsi, in the same way there may be five panica-janas, each of whom may be called a pajica- 
jana, and all the pafica-janas together may be called the five panica-janas. In this way the meaning of 
the word panca-jana is very cleat. 


Who or what actually are these pafica-janas? To answer this question he says: 


Sutra 1.4.12 
pranddayo vakya-sesat 
prana — breath; Gdayah — beginning with; vakya — of the statement; sesat — from the remainder. 


[The pafca-janas here are five things] beginning with praza [breath], as is clear from the 
words immediately following the mention of pafica-jana. 


The five things beginning with prana are described in the following words [Brhad-aranyaka Upanisad 
4.4.18]: 


pranasya pranam uta caksusas caksur uta srotrasya srotram annasyannam manaso ye mano 
viduh 


“They know the breath of breath, the eye of the eye, the ear of the ear, the food of food, the 
mind of the mind.” 


The objection may be raised: “The word annam [food] here is included in the Madhyandina recension 
of the Upanisad but not in the Kanva recension. In the Kanva recension, then, there are only four items 
and not five.” 


To answer this doubt he says: 


Sutra 1.4.13 
jvotisaikesam asaty anne 
jvotisa — by light; ekesam — of some; asaty — in the absence; anne — of food. 


In some versions [the Kanva recension] the word jyotih [light] replaces the word anna 
[food]. 


In the version of the Kanvas, even though the word anna is missing, the addition of the word jyotih 
brings the number up to five. This word jvotih is found in Brhad-aranyaka Upanisad 4.4.6 in the words 
tad deva jyotisam jyotih: “The demigods worship Him, the light of lights.” The word jyotih appears 
here in both recensions and it should be counted among the five or not as is appropriate. 


Because the Sankhya philosophy does not accept the Vedic version that the the Supreme Personality of 
Godhead is the root cause of all causes of the material creation and everything else, it is useless for 
them to seek confirmation from the Vedas. The entire Vedic literature is staunchly theistic, as the many 
quotations presented in this work affirm. It is simply not the case that certain sections of the Vedas 
support the idea that material nature is independent of the control of the Lord. The sitras of Vedanta 
systematically establish the correct interpretation. When we interpret these sections properly according 
to the principles of samanvaya given in the Introduction, they remain congruent with the theistic 
conclusions of the entire Vedic literature, and do not lend support to any other interpretation. 


Adhikarana 4: Brahman is the Only Original Cause 


Visaya: If the materialistic impersonalist speculators cannot find support in the Vedic literature for their 
pet theory, that the creation arises from matter alone, by taking Vedic statements out of context, their 
next tactic is to accuse the Vedas of inconsistency. Because the Supreme Brahman is called by many 
different names in the Vedas and Upanisads, they may say that the Vedic literatures contain many 
conflicting theories of creation. The modern scientific critics are especially quick to assert that the 
Vedic literature is the quaint mythology of a primitive people, and that their scientific knowledge has 
made tremendous advancement since those ancient times. But all these arguments are pointless, 
because actually the Vedic literature consistently presents the fact that the the Supreme Personality of 
Godhead is the sole cause and ingredient of the cosmic creation. 


Samsaya: The Sankhya theorist thus raises another doubt: “It cannot be said that the Vedanta describes 
Brahman as the sole cause of the universe, for the Vedanta philosophy does not describe a single 
original cause of creation.” 


Purvapaksa: In Taittirtya Upanisad 2.1.1 atma [self] is revealed as the source of creation in the 
following words: 


tasmdad va etasmdd atmana akasah sambhiutah 
“From dtma the sky was born.” 


Another passage [ Tatittirtva Upanisad 2.7.1] describes asat [non-existence] as the original cause in the 
following words: 


asad va idam agra asit tato vad sad ajdayata tad atmanam svayam akuruta 


“Tn the beginning was non-existence. From non-existence existence was born. Existence created 
the self.” 


Another passage [Chdndogya Upanisad 1.9.1] affirms that akasa [sky] is the original cause: 
asya lokasya ka gatir ity akasa iti hovaca 
“What is the origin of this world? Sky is the origin, he said.” 


Another passage [Chadndogya Upanisad 1.11.5] affirms that breath [prana] is the original cause in the 
following words: 


sarvani ha va imani bhiitani pranam evabhisamvisanti 
“Everything was born from breath and ultimately enters into breath again.” 
Another passage again proclaims asat [non-existence] as the original cause in the following words: 
asad evedam agra asit tat samabhavat 
“Tn the beginning was non-existence. From non-existence this world was manifested.” 


Another passage [Chadndogya Upanisdd 6.2.1] proclaims Brahman the original cause in the following 
words: 


sad eva saumyedam agra Gsit 
“O saintly one, in the beginning was Brahman.” 


Another passage [Brhad-aranyaka Upanisad 1.4.7] proclaims avyakrta [the unmanifested] as the 
original cause in the following words: 


tad vaidam tarhy avyakrtam asit tan-nama-rupabhyam vyakrivata 
“In the beginning was the unmanifested. From it all the names and forms have come.” 


Many other passages could also be quoted to show the different theories of creation. Because in these 
passages of the Vedas many different things have been described as the sole original cause of creation, 
it cannot be said that Brahman is the sole cause of the creation of the world. However, it is possible to 
say that pradhdana is the sole cause of creation, as we find in the passage beginning with the word tarhi 
already quoted from the Brhad-adranyaka Upanisad. If this view is accepted, then the contradiction of 
seeing one thing sometimes as the original cause and sometimes as a product of the original cause 
becomes at once resolved. Because it is all-pervading the pradhdana can appropriately be called atm, 
akasa, and brahma, because it is the resting-place of all transformations and because it is eternal it may 
appropriately be called asat, and because it is the origin of all breathing it may metaphorically be called 
breath. When the scriptures state that the original cause performed activities, such as thinking. Brhad- 
aranyaka Upanisad 1.2.5 explains sa aiksata: “The original cause thought.” these may also be 
considered metaphors. All this evidence clearly demonstrates that pradhdana is the original cause of 
creation of the world as described in the Vedanta literature. 


Siddhanta: In the context of this argument: 


Sutra 1.4.14 
karanatvena cakasddisu yatha vyapadistokteh 


karanatvena — as the cause; ca — certainly; akasa — sky; Gdisu — beginning with; yathd — as; 
vyapadista — described; ukteh — from the statement. 


The Upanisads state that Brahman is the cause of sky and the other elements. 


The word ca [certainly] is used here to dispel doubt. It may be said that Brahman is the only cause of 
the world. Why? Because “the Upanisads state that Brahman is the cause of sky and the other 
elements.” The words yathd vyapadistam [as described] mean Brahman who in the /aksana-siitra of 
Vedanta [1.1.2] and in other places in Vedic literature is described as all-knowing, all-powerful, and full 
of all other powers and virtues.” This is true because in all Vedanta literatures Brahman is described as 
the original cause of sky and all the elements. That Brahman is all-knowing and full of a host of 
transcendental qualities, and is described in the following words [ TJaittiriya Upanisad 1.2.2]: 


satyam jnanam anantam 
“Brahman is eternal, limitless, and full of knowledge.” 
That Brahman is the original cause of all causes is described in these words [Taittirtva Upanisad 1.2.3]: 
tasmad va etasmat 
“From Brahman sky is manifested.” 
The qualities of Brahman are described in the following words [Chadndogya Upanisad 6.2.1]: 
sad eva saumyedam 
“O gentle one, in the beginning was the eternal Brahman.” 
Also, in these words [Chandogya Upanisad 6.2.3]: 
tad aiksata bahsyam 
“He thought: I shall become many.” 
The truth of Brahman is also described in the following words [Taittiriva Upanisad 6.2.3]: 
tat tejo ‘srjata 
“Then He created light.” 


The relationship between cause and effect in regard to Brahman we will describe later on. The words 
atmd, akasa, prana, sat, and Brahman mean all-pervading”, “all-effulgent,” “all-powerful,” “the 
supreme existence,” and “the greatest,” respectively. These words are very appropriate as names for 
Brahman. In the same way the statement sa aiksata [He thought.] is very appropriate for Brahman. 


Now, describing the meaning of the words asat [non-existence] and avyakrta [unmanifested], he says: 


Sutra 1.4.15 
samakarsat 
samakarsat — from appropriateness. 


The words asat [non-existence] and avyakrta [unmanifested] also refer to Brahman, for that 
interpretation is appropriate in this context. 


Because it is preceded by the words so ‘kamayata [He desired] the word asat in the Taittirtya 
Upanisad 2.7.1 passage asad va idam agra asit: “In the beginning was asat,” must refer to the 
Supreme Brahman, and because it is preceded by the words ddityvo brahma [splendid Brahman] the 
word asat in the passage asad evedam [In the beginning was asat] must also refer to the Supreme 
Brahman. Because before the creation of the material world the Supreme Brahman’s names and forms 
had not existed in the material world, the Supreme Brahman is sometimes known as asat 
[nonexistence]. 


The idea that asat and not the Supreme Brahman is the original cause of creation is refuted in the 
following statement of Chandogya Upanisad [6.2.1-2]: 


sad eva saumyedam agra asid ekam evadvitivam tad dhaika Ghur asad evedam agra asid ekam 
evddvitiyam tasmad asatah saj jayate. kutas tu khalu saumyaivam sydd iti hovaca katham 
asatah saj jayeteti sat tv eva saumyedam agra asid ekam evadvitiyam. 


“O gentle one, in the beginning was sat, who is one without a second. Some say that in the 
beginning was asat, who is one without a second, and from that asat the sat was born. O gentle 
one,” he said, “how is it possible that the sat was born from the asat? O gentle one, it is the sat, 
which is one without a second, that existed in the beginning.” 


The idea that asat was the original cause of creation is also refuted by the argument of time. The 
argument of time is that is not possible to use the verb “to be” with the noun asat [non-existence]. 
Because it is thus not possible to say “In the beginning non-existence was,” it is also not possible to say 
that asat [non-existence] was the original cause of creation. 


In this way the wise declare that it is not possible for non-existence to be the cause of creation and for 
this reason when asat is described as the cause of creation it must refer to the Supreme Brahman, who 
is asat because His transcendental potencies are supremely subtle and fine. That is the proper 
understanding of the word asat in this context. 


The Brhad-aranyaka Upanisad [1.4.7] explains: 


tad vaidam tarhy avyakrtam 
asit tan-nama-ripabhyam vyakrivata 


“In the beginning was the avyakrta. From it all the names and forms have come.” 


The word avyakrta should be understood to mean Brahman. In the words sa esa iha pravistah: “Then 
He entered within,” that immediately follow it becomes clear that the avyakrta that becomes 
manifested by name and form is the powerful Supreme Brahman who appears by His own wish. Any 
conclusion other than this would oppose the clear teachings of Vedanta-sutra and the general 
conclusions of all the sruti-sastras. For these reasons it is therefore confirmed that the Supreme 
Brahman is the actual cause of the material universes. 


Adhikarana 5: The Purusa of the Kausitaki Upanisad Is Brahman 


Visaya: In the next passage the author of the si#tras again refutes the Sankhya theory that the cause of 
the world is the collective activity of the individual living entities [j7vas]. We find this theory today in 
spurious new-age cults that maintain, contrary to everyone’s daily experience, that one can create one’s 
own reality. This philosophy originates from an attempt to get around the difficulty of atheistic theories 
of creation discussed earlier, that matter is inert and cannot organize itself into the energetic universe 
we observe. However, the jivas, being atomic in size and power, do not possess sufficient creative 


energy to account for the gigantic material creation. Such unlimited creative power belongs only to the 
Supreme Brahman. 


In the Kausitaki Upanisad 4.18, Balaki Vipra promises “T shall tell you about Brahman,” and proceeds 
to describe 16 purusas, beginning with the sun-god, as Brahman. King AjataSatru then rejects these 
instructions and says: “O Balaki, the person who is the creator of these sixteen purusas, the person 
engaged in this karma is the actual Brahman.” 


Samsaya: At this point the doubt may be raised: “Is the superintendent of matter, the enjoyer described 
in the sankhya texts, or is the Supreme Personality of Godhead, Lord Visnu, to be understood as the 
Brahman mentioned here?” 


Purvapaksa: Someone may object: “Because the use of the word karma here identifies this Brahman 
with the experiencing the results of good and bad work, because it the next passage this Brahman is 
described as sometimes sleeping [tau ha suptam purusam Gjagmatuh], and because in the passage after 
that this Brahman is described as an enjoyer [tad yatha sresthi svair bhunkte], it should be understood 
that the Brahman here is the jiva [individual spirit soul] described in the tantras. 


“The use of the word prana [life-breath] here also confirms that the Brahman described here is the 
living individual soul. This Brahman [the iva], which is different from matter, should thus be 
understood as the original cause of the many enjoyer-purusas and the original cause of their sinless 
activities as well. In this way it has been proven that the Brahman described in this passage is the 
individual spirit soul [jiva]. The theory that there is a Supreme Personality of Godhead is separate from 
the individual spirit soul [j7va] is thus completely untenable. The text [sa aiksata] that explains that the 
creator thinks is thus very appropriate if it is understood that the original cause, the controller of the 
material energy that creates this world, is in fact the individual soul [jiva].” 


Siddhanta: In response to this, he says: 


Sutra 1.4.16 
jagad-vacitvat 
jagat — the world; vacitvat — because of the word. 


[The word Brahman here means the Supreme Personality of Godhead, because the word 
karma here should be understood] to mean jagat [creation]. 


The word Brahman here does not mean the ksetrajna [individual spiritual soul] described in the 
tantras, but rather it means the Supreme Personality of Godhead, who is known by study of Vedanta. 
Why? Because of the use of the word jagat. Because it is accompanied by the word jagat, the word 
karma in this passage means “the material world composed of a mixture of matter and spirit.” Because 
He is the original creator, this karma [material world] may be understood to be His property [vasyva 
karma]. The truth is this: the word karma, which is derived from the verb kr [to do, create] here means 
creation. When this interpretation is accepted the actual meaning of the word here is understood. This 
interpretation refutes the mistaken idea that the individual spirit soul [ jzva] is the original creator. Even 
the Kapila-tantra does not accept the individual living entity as the original creator. One also cannot say 
that by adhyasa [association] the individual living entity may be considered the creator of the material 
world, for all the scriptures maintain that the spirit soul is always aloof from matter. For these reasons it 
is the Supreme Personality of Godhead who is the original creator of the material world. It cannot be 
that King Ajatasatru speaks lies in this passage. Rejecting Balakt’s teaching that the sixteen purusas 
[persons] are Brahman, AjataSatru promises, “I will tell you about Brahman.” If Ajatasatru then teaches 


that the jzvas [individual spirit souls] are Brahman then his teaching is no different than Balaki’s, and 
he is dishonest to reject Balaki’s instruction as untrue, and then teach the same instruction as the truth. 
In this way the meaning of this passage is understood. “You have described these purusas [persons] as 
Brahman, but I will tell you of someone who is the creator of all of them,” is the gist of Ajatasatru’s 
statement. In this way it should be understood that the Supreme Personality of Godhead is the original 
cause and the entire material world is His creation. 


idam hi visvam bhagavan ivetaro 
yato jagat-sthana-nirodha-sambhavah 


“The Supreme Lord, the Personality of Godhead is Himself this cosmos, and still He is aloof 
from it. From Him only has this cosmic manifestation emanated, in Him it rests, and into Him it 
enters after annihilation.” [Srimad-Bhagavatam 1.5.20] 


aham sarvasya prabhavo 
mattah sarvam pravartate 
iti matva bhajante mam 
budha bhadva-samanvitah 


“T am the source of all spiritual and material worlds. Everything emanates from Me. The wise 
who perfectly know this engage in My devotional service and worship Me with all their hearts.” 
[Bhagavad-gita 10.8] 


Purvapaksa: If someone objects “Because it mentions mukhya-prana [the chief breath of life] the 
Brahman here must be the jiva and not anyone else,” then he replies: 


Sutra 1.4.17 
jiva-mukhya-prana-lingdn neti cet tad-vyakhyatam 


jiva — the individual spiritual entity; mukhya — the chief; prana — breath of life; /ingan — because 
of the characteristics; na — not; iti — thus; cet — if; tad — that; vyakhyatam — has been explained. 


If the objection is raised that the jiva or chief breath of life is described as Brahman in this 
passage, then I say, “No. This has already been explained [in S#tra 1.1.31].” 


In Sutra 1.1.31, which dealt with the conversation of Indra and Pratardana, this question was 
conclusively decided. There it was explained that in a passage where in both the beginning and the end 
Brahman was explicitly named, what in the beginning may seem perhaps by its characteristics to refer 
to the jivas or something else, without them being explicitly mentioned, must be taken as referring to 
Brahman also. 


This passage from the Kausitaki Upanisad begins with the words brahma te bravani: “Now I will tell 
you about Brahman,” and ends with the words sarvan papmano ‘pahatya sarvesam bhitaanam 
srestham Gdhipatyam paryeti ya eva veda: “A person who understands this becomes free from all sins. 
He becomes the king of all men.” Because of these words understood according to the explanation 
given in the conversation of Indra and Pratardana [Sutra 1.1.31] and because of the other arguments 
given here, the words yasya caitat karma in this passage of Kausitaki Upanisad should not be 
understood to refer to anything other than Brahman, the Personality of Godhead. 


Someone many object, “Certainly you may connect the words karma and prana with the word etat and 
then interpret them to refer to Brahman, but still there are direct references to the jiva in this passage of 
Kausitaki Upanisad. The evidence of the questions and answers in this passage make it impossible to 


consider Brahman different from the jiva. In the question about the sleeper the jiva is asked about, and 
in the questions about the place of sleep, the nadis, and the senses, the jiva, who is here called prdana, is 
also asked about. It is the j7va who awakens at the end. In this way the entire passage is about the jiva. 
In this way it may be understood that the j7va is the Supreme.” 


This argument is based on the rest of the passage quoted from Kausitaki Upanisad 4.18, which is given 
in its entirety below: 


Balakt first mentions the purusa in the sun as Brahman. Then on being refuted by AyjataSatru, he 
goes on mentioning various purusas in the moon, lightning, the thundercloud, in the wind, in 
the ether, in the fire, in the waters, in the mirror, in the shadow, in the echo, in sound, in sleep, 
in body, in the right eye, and in the left eye. All these were refuted by Ajatasatru. Then having 
exhausted all his ideas of Brahman, Balaki fell silent. AjataSatru said to him, “Is this as far as 
your knowledge goes, O Balaki?” “Thus far only,” he replied. 


Ajatasatru said, “Do not speak proudly without cause, saying “Let me tell you about Brahman.’ 
O Balaki, the person who is the creator of these sixteen purusas, the person engaged in this 
karma is the actual Brahman.” Then Balaki approached him with fuel in his hand, saying, “Let 
me accept you as guru.” 


Ajatasatru said, “I consider it unnatural that a ksatriva should be the guru of a brahmana. 
Come, I will tell you all I know.” Taking Balaki by the hand, Ajatasatru went out. They came to 
a man asleep. Ajatasatru pushed him with his staff, and the man immediately got up. Ajatasatru 
said to Balak, “Where was this sleeping soul resting? Where did he go, and from where did he 
return upon awakening?” Balaki did not know what to say. Then AjataSatru said to Balak1, “The 
vessels of the heart named Hita surround the heart membrane; thin as a hair divided into a 
thousand parts and filled with the minute essence of various colors—white, black, yellow and 
red—when a jiva is in dreamless sleep, he abides therein. 


“Then he is absorbed in that prana. Then speech enters into it with all names, sight enters into it 
with all forms, hearing enters into it with all sounds, the mind enters into it with all thoughts. 
As sparks go out in all directions from a blazing fire, when the soul awakens, all the pranas go 
out to their stations; from the pranas come the devas, from the devas the worlds. This is the true 
prana, identical with prajnda; entering this body and soul, to the hair and nails. The subordinate 
souls follow this Soul, as the household follows the householder. As the householder feeds with 
his household, and as the household feeds on the householder, so this Soul, itself prajnd, feeds 
with those souls, and those souls feed on this Soul. As long as Indra did not know this Soul, the 
asuras defeated him. When he knew Him, then then having conquered and slain the asuras, he 
attained the pre-eminence of all the demigods and all beings, he attained sovereignty and 
empire. Thus too it is with him who has this knowledge; having destroyed all sins, he attains the 
pre-eminence of all beings, and sovereignty and empire, who knows thus, who knows thus.” 


To answer this doubt he says: 


Sutra 1.4.18 
anyartham tu jaiminih prasna-vyakhyanabhyam api caivam eke 
anya — another; artham — meaning; tu — but; jaiminih — Jaimini; prasna — with the questions; 
vyakhyanabhyam — and answers; api — also; ca — and; evam — in this way; eke — some. 
Jaimini thinks these questions and answers convey a different meaning, and some versions 
of the text also give a different meaning. 


The word tu [but] is used here to dispel doubt. The description of the j7va here has a different meaning. 
Jaimini considers that this passage explains that Brahman and the jiva are different. Why? Because of 
the questions and answers in this passage. The questions ask about the living soul, sleeping and awake, 
who is different from the life-breath. The text reads: kvaisa etad balake purusa sayista kva va etad 
abhit kuta etad agat: “O Balak, where does this person rest while he sleeps? From where does he 
come when he wakes?” In this question the difference between Brahman and the jiva may be clearly 
seen. The answer is given, yadda suptah svapnam na kancana pasyati tathasmin prana evaikadha 
bhavati: “When he sleeps without seeing a dream he becomes one with the life-breath.” The passage 
etasmad atmanah prana yathadyatanam vipratistante pranebhyo deva devebhyo lokah: “From that 
Supreme Self the breath of life comes. From the breath of life the demigods come. From the demigods 
the planets come,” shows the difference between Brahman and the jiva. 


The word prana here means Lord Paramatma, because Paramatma is famous as the resting-place of 
dreamless sleep. Into Him the jivas merge, and from Him they become manifested again. The meaning 
of the following passage is that the nadis are merely the gateways leading to the realm of sleep. The 
Paramatma should be understood to be where the jiva sleeps, and from whom the jiva emerges to enjoy. 
In the Vajasaneyi recension of this conversation between Balaki and AjataSatru, the jiva is described as 
vijnanamaya [full of knowledge] and Brahman is clearly distinguished from him. In that reading the 
question is, ya esa vijnadnamayah purusah kvaisa tadabhit kuta etad agat: “O Balaki, where does this 
person full of knowledge rest while he sleeps? From where does he come when he wakes?” The answer 
is given, ya eso ‘ntar hrdaya akasas tasmin Sete: “He rests in the sky within the heart.” We have 
already discussed in Sutra 1.3.14 that the Supreme Brahman is found in the small sky within the heart 
of the living entities. In this way it is proved that the Supreme Personality of Godhead is the object of 
knowledge taught in this passage. 


Adhikarana 6: The Atma of Brhad-aranyaka Upanisad 4.5 is Brahman and 
Not Jiva 


Visaya: The materialistic impersonalist speculators again try to misuse the authority of the Vedic 
literatures to prove their theory that the pradhana, not Brahman, is the source of creation, and that 
knowledge of the jivas is the cause of liberation. In this example they try to redefine the word atmd, 
which primarily signifies Paramatma, the Supersoul or Self of existence. There is a famous passage in 
the Brhad-adranyaka Upanisad 4.5 where Y ajiiavalkya teaches his wife Maitrey1 about Brahman: 


Yajfiavalkya had two wives, and Katyayani. Maitrey1 was conversant with Brahman, but 
Katyayani had only such knowledge as is commonly possessed by women. Yajfavalkya, when 
he was preparing to give up the life of a householder and enter into the forest, said ““Maitreyt, 
certainly I am going away from this my house, into the forest. Let us make a settlement between 
you and Katyayani.” 


Maitreyi said ““My lord, if all the wealth in this whole earth were to belong to me, tell me, 
would I be immortal by it, or not?” Yajiiavalkya replied “No, your life would be like the life of 
rich people, but there is no hope of immortality by wealth.” Then Maitreyt said ““What use is 
that by which I do not become immortal? What my lord knows of immortality, tell that clearly 
to me.” 


Yajnavalkya said, “You who are truly dear to me, and you have increased what is dear to me in 
you. Therefore if you like, I will explain it to you, and mark well what I say. 


“Verily a husband is not dear, that you may love the husband; but that you may love the Self 
[atmda], therefore the husband is dear. 


“Verily sons are not dear, that you may love the sons; but that you may love the Self [atmd], 
therefore the sons are dear. 


“Verily a wife is not dear, that you may love the wife; but that you may love the Self [atmd], 
therefore the wife is dear. 


“Verily wealth is not dear, that you may love wealth; but that you may love the Self [atmd], 
therefore wealth is dear. 


“Verily cattle are not dear, that you may love the cattle; but that you may love the Self [atmd], 
therefore the cattle are is dear. 


“Verily the brahmanas are not dear, that you may love the brahmanas; but that you may love 
the Self [atmda], therefore the brahmanas are dear. 


“Verily the Asatrivas are not dear, that you may love the ksatriyas; but that you may love the 
Self [ama], therefore the ksatriyas are dear. 


“Verily the worlds are not dear, that you may love the worlds; but that you may love the Self 
[atmda], therefore the worlds are dear. 


“Verily the devas are not dear, that you may love the devas; but that you may love the Self 
[atma], therefore the devas are dear. 


“Verily the Vedas are not dear, that you may love the Vedas; but that you may love the Self 
[atma], therefore the Vedas are dear. 


“Verily the living entities are not dear, that you may love the living entities; but that you may 
love the Self [atma], therefore the living entities are dear. 


“Verily everything is not dear, that you may love everything; but that you may love the Self 
[atma], therefore everything is dear. 


“Verily, the Self should be seen, heard, worshiped, and always meditated on. O Maitreyt, by 
seeing, hearing, worshiping, and understanding the Self [atma], everything becomes known.” 


“Whoever looks for the brahmanas elsewhere than the Self, is abandoned by the brahmanas. 
“Whoever looks for the ksatriyas elsewhere than the Self, is abandoned by the ksatriyas. 
“Whoever looks for the worlds elsewhere than the Self, is abandoned by the worlds. 
“Whoever looks for the devas elsewhere than the Self, is abandoned by the devas. 


“Whoever looks for the living entities elsewhere than the Self, is abandoned by the living 
entities. 


“Whoever looks for everything elsewhere than the Self, is abandoned by everything. 


“These brahmanas, these ksatriyas, these worlds, these devas, these Vedas, all these living 
entities, all and everything is the Self. 


“Now as the sounds of a drum being beaten cannot be seized externally by themselves, but the 
sound is seized when the drum is seized, or the beater of the drum; or as the sounds of a conch 
being blown cannot be seized externally by themselves, but the sound is seized when the conch 
is seized, or the blower of the conch; and as the sounds of a flute being played cannot be seized 
externally by themselves, but the sound is seized when the flute is seized, or the player of the 


flute; as smoke comes from a fire made with wet fuel, the Rg Veda, Sama Veda, Yajur Veda, 
Atharva Veda, Puranas, Itihasas, Vidyads, Upanisads, slokas, siitras, vyvakhyas, and 
anuvydkhyas, come from the breath of the Supreme Person. As the ocean is the sole resting 
place of all waters, so the skin is the sole resting-place of all tactile sensations, the nose is the 
sole resting-place of all fragrances, the tongue is the sole resting-place of all tastes, the eyes are 
the sole resting-place of all forms, the ears are the sole resting-place of all sounds, the mind is 
the sole resting-place of all thoughts and desires, the heart is the sole resting place of all 
knowledge, the hands are the sole resting-place of all work, the genitals are the sole resting- 
place of all material bliss, the anus is the sole resting-place of all expulsions, the feet are the 
sole resting-place of all pathways, and words are the sole resting-place of all the Vedas. As a 
little salt merges into water and cannot be again extracted from it, although the water itself 
becomes salty, so does this great being, limitless, endless, and full of knowledge, rise from 
these elements and then vanish into them. When He has departed, there is no more knowledge, I 
say, O Maitreyi.” Thus spoke Yajfiavalkya. 


Then Maitreyi said, “Here, Sir, you have landed me in utter bewilderment. Indeed I do not 
understand Him [the Self].” But he replied, “Maitrey1, I say nothing that is bewildering. Verily, 
that Self is imperishable, of an indestructible nature. For when there seems to be duality, then 
one sees the other, one smells the other, one tastes the other, one salutes the other, one hears the 
other, one perceives the other, one touches the other, one knows the other; but when the Self 
only is all this, how should he see another, how should he smell another, how should he taste 
another, how should he salute another, how should he hear another, how should he touch 
another, how should he know another? That Self is to be described by ‘No, no!’ He is 
incomprehensible, for He cannot be understood; He is imperishable, for He cannot perish; He is 
unattached, for He does not attach Himself; unfettered, He does not suffer, He does not fail. 
How, O Beloved, should one know the Knower? 


“Thus, O Maitrey1, you have been instructed; thus far goes immortality.” Having said this, 
Yajfiavalkya went away into the forest. 


The most significant verses in this passage are the following: 
na va are patyuh kamaya patih priyo bhavati 


“A husband is not dear because the wife loves the husband; the husband is dear because she 
loves the Self [atma].” 


He also says: 


na va are sarvasya kamaya sarvam priyam 
bhavati atmanas tu kamaya sarvam priyam bhavati 


“Everything is not dear because one loves everything; everything is dear because one loves the 
Self [atma].” 


Again, he says: 


atmda va are drastavyah srotavyo mantavyo nididhyasitavyo maitreyy atmano va are darsanena 
sravanena matya vijndnena idam sarvam viditam 

“The Self should be seen, heard, worshiped, and always meditated on. O Maitreyi, by seeing, 
hearing, worshiping, and understanding the Self [atma], everything becomes known.” 


Samsaya: In this passage which self is to be understood: the jiva [individual spirit soul] described in the 
Kapila-tantra, or the Paramatma [the Supreme Personality of Godhead]? 


Purvapaksa: Because in this passage he describes the love of husband and wife and because in the 
middle of the passage he says: etebhyo bhitebhyah samutthaya tany evanuvinasyati na pretya- 
samjnasti: “He leaves the material elements, his body is destroyed, he dies and is no longer conscious,” 
words that clearly describe a resident of the material world who is subject to birth and death, and 

is the knower?” this passage should be interpreted to describe the jiva, who is the knower described in 
the Kapila-tantra. 


You may object: “But it says that by knowing the Self everything becomes known. Certainly this refers 
to the Paramatma and not the jiva.” but this objection is not valid. The jzva takes birth in this world 
with an aim to enjoy and one may figuratively say that by knowing the jiva one knows everything for 
one then knows the world around him meant for his enjoyment. You may again object, “This passage 
cannot refer to the jiva because the text says amrtatvasya tu ndsasti vittena: ‘By knowing Him one 
becomes immortal.’ Because it is only by knowing the Paramatma that one becomes immortal, how can 
this passage refer to the jiva?” This objection is also invalid because one may also attain immortality by 
understanding that the jiva is by nature different from matter. In the same way, all descriptions in this 
passage that seem to refer to Brahman should be understood to refer to the jiva. Actually this entire 
passage describes the jiva. Therefore it should be understood that the material nature, which is under 
the control of the jiva, is the original cause of the world. 


Siddhanta: In this matter: 


Sutra 1.4.19 
vakyanvayat 
vakya — statement; anvayat — because of the connection. 


The context of this passage [proves that Brahman is the object of discussion.] 


In this passage the Paramatma, and not the jiva of the Kapila-tantra, is described. Why? Because in the 
context of the whole passage, including what precedes and follows this quote, that is the appropriate 
interpretation. Three sages also confirm this interpretation: 


Sutra 1.4.20 
pratijnda-siddher lingam asmarathyah 


pratijna — of the promise; siddher — of the fulfillment; /ingam — the mark; asmarathyah — 
Asmarathya. 


ASmarathya [maintains that the Self here is Paramatma because only in that way] is the 
promise [that by knowledge of the Self everything is known] fulfilled. 


Asmarathya maintains that the promise dtmano vijidnena sarvam viditam: “By knowledge of the Self 
everything is known,” indicates that the Self referred to here is the Paramatma. It is not taught here that 
by knowledge of the jiva everything becomes known. On the other hand, everything becomes known 
by knowledge of the cause of all causes. It is not possible to interpret these words in a figurative way, 
because after promising that by knowing the Self everything becomes known, in the passage beginning 
brahma tam paradat: “One who thinks the brahmanas rest in a place other than the Self is spurned by 
the brahmanas. One who thinks the ksatriyas rest in a place other than the Self is spurned by the 


ksatriyas. One who thinks the worlds rest in a place other than the self is spurned by the worlds,” he 
affirms that the Paramatma is the form of everything and the resting place of the brahmanas, ksatriyas, 
and world. For these reasons it is not possible that the Self here can be any other than the Paramatma. 


It is also not possible for the individual living entity who remains under the control of karma to be the 
original cause of all causes described in the passage beginning tasya va etasya mahato bhiitasya 
nihsvasitam: “The Vedas were manifested from the breathing of this Supreme Being.” It is also not 
possible for the sage Yajniavalkya to have taught his wife, who had renounced all wealth and material 
benefits to attain liberation, only about the j7va and not about the Supreme Brahman. It is also not 
possible that the Self referred to here is the jiva because one cannot attain liberation simply by knowing 
the jiva. That liberation is attained only by understanding the Supreme Brahman is confirmed in the 
following statement of Svetasvatara Upanisad 3.8 and 6.15: tam eva viditvati mrtyum eti: “By 
understanding the Supreme Brahman one is able to transcend death.” For all these reasons it should be 
understood that the Self described in this passage is the Paramatma. 


The objection may be raised: “Because the Self in this passage is described as the object of love for the 
husband and other persons, this self must be the jiva bound to the cycle of repeated birth and death and 
not the Paramatma. It cannot be said that the Self described here must be the Paramatma because that 
interpretation answers the promise of Yajfiavalkya to speak certain words, nor can it be said that the 
Self here must be the Paramatma because this Self is the shelter of the devotees, the creator of 
everything, all-powerful, and the origin of transcendental bliss. 


The jiva may also be these things, as the Padma Purana explains: 
yenarcito haris tena tarpitani jaganty api rajyanti jantavas tatra sthavara jangama api 


“One who worships Lord Hari pleases all the worlds. All moving and non-moving creatures 
love the devotee.” 


In this way the Self described here is not the Paramatma.” 


Siddhanta: Fearing that the opponent may speak these words, he says: 


Sutra 1.4.21 


utkramisyata evam bhavad ity audulomih 


utkramisyatah — of a person about to depart; evam — in this way; bhavat — from this condition; 
iti — thus; audulomih — Audulomi. 


Audulomi maintains that one about to become liberated attains the transcendental 
qualities of the Lord. 


The word utkramisyatah here means a person who by following spiritual practices attains the 
Paramatma. Evari bhdvat means “because of being dear to everyone.” Atma means “Paramatma.” This 
is the opinion of Audulomi. The passage patyuh kamaya patih priyobhavati: “A husband is not dear 
because the wife loves the husband; a husband is dear because she loves the Self,” means that if a wife 
thinks “By my own power I shall become dear to my husband” her husband will not love her. However, 
if the wife loves the Paramatma, then Lord Paramatma will make everyone love this devotee-wife. The 
word kama here means “desire” and kKamaya means “to fulfill the desire.” The use of the dative case 
here is described in Panini’s siitras [Astadhyayi 2.3.1 or Siddhanta-kaumudi 581] in the following 
words: 


kriyarthopapadasya ca karmani sthaninah 


“The dative case is used for the object of a verb understood but not expressed. In the dative two 
verbs are used together and the action is in the future.” 


In other words this passage [patyuh kamaya] of the Brhad-aranyaka Upanisad means “When He is 
worshiped with devotion, the Supreme Personality of Godhead makes everything a source of happiness 
for His devotees.” This is corroborated by the following statement of Srimad-Bhagavatam [11.14.13]: 


akincanasya dantasya 
santasya sama-cetasah 
maya santusta-manasah 
sarvah sukhamaya disah 


“For a person who is renounced, self-controlled, peaceful, equal to all, and who finds his 
happiness in Me, every place in this world is full of joy.” 


The passage patyuh kamdya may also be interpreted to mean “Trying to please the husband does not 
please him. Only when the wife tries to please the Paramatma does the husband become pleased.” This 
interpretation is corroborated by the following statement of Srimad-Bhagavatam [10.23.27]: 


prana-buddhi-manah-svatma- 
darapatva-dhanddayah 
yat-samparkat priva asams 
tatah ko ‘nyah parah priyah 


“Our life, property, home, wife, children, house, country, society, and all paraphernalia which 
are very dear to us are expansions of the Supreme Personality of Godhead. Who is more dear to 
us than the Supreme Person?” 


In this interpretation the word kama means “happiness” and the dative case is used in the same sense as 
the previous interpretation. This interpretation means that by the will of the Paramatma, by the nearness 
of the Paramatma, or by the touch of the Paramatma, even what is ordinarily unpleasant becomes 
blissful. Therefore when the Brhad-aranyaka Upanisad says atma va are drastavyah: “The Self should 
be seen,” the word dtmd means the dear Lord Hari. It is not possible to interpret the word atmd here to 
mean the jiva because here the primary meaning of Gtmd is the supremely powerful Personality of 
Godhead. To interpret @#md in any other way would contradict the way the word had been used in the 
previous passage [vakya-bheda]. We do not see how it is possible to interpret Gtmd in a way different 
from the way it was clearly used in the immediately previous passage. In this way the word Gtma in 
atmda va are drastavyah must be the Paramatma. In both passages [@tmanas tu kamaya and atmd va] the 
word atmd cannot mean the jiva, for in these contexts the word Gtmd can only refer to Brahman. 


Although Audulomi is a nirguna-dtmavadi [impersonalist] as will be explained later on [ Vedanta-siitra 
4.4.6] in the words citi tan-mdtrena tad-dtmakatvad ity audulomih: “When he is liberated the jiva 
enters the Supreme Intelligence, for the jiva is actually intelligence only. This the the opinion of 
Audulomi.” Still Audulomi maintains that Lord Hari should be worshiped in order to dispel ignorance 
and reveal the true nature of the self, as will be explained in the following words | Vedanta-sitra 
3.4.45]: artvijyam ity audulomis tasmai hi parikriyate: “Just as a Vedic priest is purchased to perform a 
yajna, the Supreme Personality of Godhead is purchased by His devotees’ love.” In this way it is 
proved that pure devotion to Lord Hari fulfills all desires. 


Our opponent may say: “So be it. However, in the same Brhad-dranyaka Upanisad [2.4.12] we find the 
following words: 


sa yatha saindhava-khilya udake praptam udakam evanuliyate na hasyodgrahandayaiva sydd 
yato yatas tv adita lavanam evaivam va. Are idam mahad bhitam anantam aparam vijnana- 
ghana evaitebhyo bhitebhyah samutthaya tany evanuvinasyati 


“As a little salt merges into water and cannot be again extracted from it, although the water 
itself becomes salty, so does this great being, limitless, endless, and full of knowledge, rise from 
these elements and then vanish into them.” 


How do you reconcile this statement with your interpretation of the word Gimd in this Upanisad? 
Clearly this passage refers to the jrva described in the Kapila-tantra, because that is the appropriate 
interpretation.” 


To answer this doubt he says: 


Sutra 1.4.22 
avasthiter iti kasakrtsnah 
avasthiter — because of residence; iti — thus; kasakrtsnah — Kasakrtsna. 


This passage refers to Paramatma, for Paramatma resides within the jiva. This is the 
opinion of Kasakrtsna. 


In this statement the word avasthiteh [residing] which refers to the Paramatma, the Great Being who is 
different from the jiva, and who is described as vijndna-ghana [full of knowledge], teaches that the 
Paramatma is different from the jiva and resides within him. Kasakrtsna considers that because the 
Paramatma and the jiva are different the words mahad-bhiitam [Great Being], anantam [limitless] and 
vijndna-ghana cannot refer to the jrva. A summary of the passage from Brhad-dranyaka Upanisad 
under discussion follows. 


yendham namrtah syam kim aham tena kuryam 
“Tell me what I must do to become free of death.” [Brhad-dranyaka Upanisad 4.5.4] 
Asked this question about the means to attain liberation, the sage answered: 


atmd va are drastavyah srotavyo mantavyo nididhyasitavyo maitreyy atmano va are darsanena 
Sravanena matya vijndnena idam sarvam viditam 
“The Self should be seen, heard, worshiped, and always meditated on. O Maitreyi, by seeing, 
hearing, worshiping, and understanding the Self, everything becomes known.” 

In this way he explains that the worship of Paramatma is the way to attain liberation. Then he says: 


sa yatha dundubher hanyamanasya 
bahyan chabdan chakruyad grahanaya dundubhes tu 
grahanena dundubhy-aghdatasya va sabdo grhitah 


“As the sounds of a drum when beaten cannot be seized externally, although when the drum or 
the player of the drum are seized then the sounds are also seized.” 


Thus, in a very general way he explains the proper method of worshiping the Paramatma: sense- 
control. He continues in the following words: 


sa yathardhraidho ‘gner abhyahitasya prthag dhiuma viniscaranty evam va are ‘sya mahato 
bhitasya nisvasitam etad yad rg vedo yajur vedah sama-vedo ‘tharvangirasa itihasah puranam 


vidya upanisadah slokah sitrany anuvyakhyanani vyakhyananistam hutam asitam pdyitam 
ayam calokah paras ca lokah sarvani ca bhitany asyaikaitani sarvani nisvasitani. Sa yatha 
sarvasam apam samudra ekayanam evam sarvesam sparsadnam tvacaikayanam evam sarvesam 
rasanam jihvaikayanam evam sarvesam gandhanam ndsikaikayanam evam sarvesam rupanam 
caksur ekayanam evam sarvesam sabdanamsrotram ekayanam evam sarvesam sankalpanam 
mana ekadyanam evam sarvadsam vidyanam hrdayam ekayanam evam sarvesam karmanam 
hastav ekayanam evam sarvesam Gnandanam upastha ekayanam evam sarvesamvisarganam 
payur ekayanam evam sarvesam adhvanam pdadav ekadyanam evam sarvesam vedanam vag 
ekayanam 


“As smoke comes from a fire made with wet fuel, the Rg Veda, Sama Veda, Yajur Veda, Atharva 
Veda, Puranas, Itihasas, Vidyads, Upanisads, slokas, stitras, vvakhyas, and anuvyakhyas, come 
from the breath of the Supreme Person. As the ocean is the sole resting place of all waters, so 
the skin is the sole resting-place of all tactile sensations, the nose is the sole resting-place of all 
fragrances, the tongue is the sole resting-place of all tastes, the eyes are the sole resting-place of 
all forms, the ears are the sole resting-place of all sounds, the mind is the sole resting-place of 
all thoughts and desires, the heart is the sole resting place of all knowledge, the hands are the 
sole resting-place of all work, the genitals are the sole resting-place of all material bliss, the 
anus is the sole resting-place of all expulsions, the feet are the sole resting-place of all 
pathways, and words are the sole resting-place of all the Vedas.” 


To encourage the desire for liberation he says: 


sa yatha saindhava-khilya udake praptam udakam evanuliyate na hasyodgrahandayaiva sydd 
yato yatas tv adita lavanam evaivam va. are idam mahad bhiitam anantam apadram vijndna- 
ghana evaitebhyo bhitebhyah samutthaya tany evanuvinasyati 


“As a little salt merges into water and cannot be again extracted from it, although the water 
itself becomes salty, so does this Great Being, limitless, endless, and full of knowledge, rise 
from these elements and then vanish into them.” 


In this way he explains that the supreme object of worship is immanent: always near to the jiva. In the 
words etebhyo bhiitebhyah samutthaya tany evanuvinasyati: “So does this great being, limitless, 
endless, and full of knowledge, rise from these elements and then vanish into them,” he describes the 
non-devotees who do not worship the Lord, who mistake the external material body for the self, who at 
the time of death remain in the cycle of repeated birth and death, and for whom the Supreme Lord 
remains invisible, hidden within the material elements. 


The words na pretva samjnasti, “After death he becomes free of the world of names,” describe the 
devotee when he leaves the material body and attains liberation. At that time the liberated devotee 
becomes aware of his real spiritual identity. He then considers all material designations to be the same 
and he no longer thinks of himself as a human being, demigod, or any other kind of material being. 
Consider the words: 


yatra hi dvaitam iva bhavati tad itara itaram pasyati tad itara itaram jighrati tad itara itaram 
rasayate tad itara itaram abhivadati tad itara itaram srnoti tad itara itaram manute tad itara 
itaram sprsati tad itara itaram vijanati yatra tv asya sarvam atmaivabhut tat tena kam pasyet 
tat tena kam jighret tat kena kam rasayet tat kena kam abhivadet tat kena kam srnuyat tat kena 
kam manvita tata tena kam sprset tat tena kam vijaniyat 


“Where there is duality one sees another, smells another, tastes another, offers respect to 
another, hears another, thinks of another, touches another, and is aware of another. But for one 
for whom the Supreme Self is everything how can he see another? How can he smell another? 


How can he taste another? How can he offer respect to another? How can he hear another? How 
can he think of another? How can he touch another? How can he be aware of another?” 


This explains how the liberated jiva takes shelter of the the Paramatma. The words yenedam sarvam 
vijanati tam kena vijaniyat: “How can a person, even if he understands the entire world, understand 
Him?” teach that it is very difficult to understand the Supreme Lord. The words vijitaram are kena 
vijaniyat: “How can one understand the Supreme Knower?” mean “How can one understand the all- 
knowing Supreme Personality of Godhead without first worshiping Him and attaining His mercy? 
There is no other way than this.” In this way the worship of the Supreme Personality of Godhead is 
described as the actual means of liberation. The speaker of the Upanisad concludes by declaring that 
actual liberation is the same as attaining the Paramatma. 


From all this it may be understood that this passage of the Brhad-dranyaka Upanisad describes the 
Paramatma and not the purusa as described in the Kapila-tantra, or the material nature controlled by 
the purusa. 


Adhikarana 7: Brahman is Both Primary and Secondary Cause 


Visaya: Now that he has refuted the atheistic pradhana theory, he will refute some theistic theories and 
prove that all scriptural descriptions of the cause of the universe refer to the Supreme Brahman. Some 
philosophers consider that the material world is an illusion, and only the spiritual existence is actually 
real. However, for this to be the case, the material energy would have to be completely different from 
the the Supreme Personality of Godhead. The actual Vedic philosophy is that the Lord is both the 
efficient cause and the material cause of the material manifestation; in other words, He is both the 
Creator and the ingredient of the material world. In this way it may be understood that the vivarta 
theory, that the material world is an illusion, is untrue and the parinama theory that the material world 
is a transformation of Brahman is the truth taught in the Vedic scriptures. 


Let us consider the following scriptural passages: 
tasmdad va etasmdd atmana akasah sambhiutah 
“From dtmad the sky was manifested.” [ Zaittiriya Upanisad 2.1.1] 
yato va imani bhitani jayante 
“From the Supreme these creatures were born.” [ Taittiriva Upanisad 2.1.1] 
sad eva saumyedam agra dsid ekam evadvitiyam tad aiksata bahu syam prajdyeya 


“O gentle one, in the beginning was the Supreme, who was one without a second. He thought: 
‘Let me become many. Let me become the father of many.’” [Chandogya Upanisad 6.2.1] 


sa aiksata lokan nu srja 
“He thought: ‘Now I shall create the worlds.’ ” [Aitareya Upanisad 1.1.2] 


Samsaya: Should Brahman be considering the primary cause or the ingredient of the creation? Because 
the Upasnisads say sa aiksata: “He thought: ‘Now I shall create the worlds’,” the first proposal, that 
Brahman is the primary cause and not the ingredient of creation, should be considered true. Although 
the Upanisad says tasmdad va etasmdad atmana akasah sambhitah: “From atma the sky was 
manifested,” still this should be interpreted to mean only that the Supreme is the primary Creator, and 
not the ingredient of creation of the worlds. The quotes tad aiksata bahu syam prajayeya: “He thought, 
‘Let me become many. Let me become the father of many.’” and sa aiksata lokan nu syja: “He 
thought: ‘Now I shall create the worlds’,” because of their clear explanation that the Lord’s thinking 
precedes the creation, show that the Lord is the primary Creator in the same way a potter is the creator 


of pots. Because the creation itself and the ingredients of which it is made must have the same nature, 
the ingredient of the material creation must be the material energy [prakrti]. It is not possible to say 
that the primary cause of creation is identical with the ingredients of the creation. In the material world 
made of dull matter, the ingredients are earth and the other elements, and the creator is consciousness, 
just as pots are made of the elements and the creator of the pots is the conscious potter. Here the pots 
and the potter are clearly different. Furthermore, many diverse causes may create a single effect. 
Therefore it cannot be said that a single thing is both the primary cause and the ingredient of creation. 
The changing material energy [prakrti], which is controlled by the unchanging Brahman is the 
ingredient of the changing material universe, and Brahman is only its primary cause. This statement is 
not based only on logic, for it is also supported by the following passage of the Culika Upanisad: 


vikara-jananim ajnam asta-ripam ajam dhruvam 
dhyayate ‘dhyasita tena tanyate prerita punah 


suyate purusartham ca tenaivadhisthita jagat 
gaur anddy-antavati sa janitri bhiita-bhavini 
sitasita ca raktad ca sarvakam adhuna vibhoh 


ekas tu pibate devah svacchando ‘tra vasanugam 
dhyana-kriyabhyam bhagavan bhunkte ‘sau prasabham vibhuh 


sarva-sadharanim dogdhrim pivamanam tu yajvabhih 
catur-vimsati-sankhyakam avyaktam vyaktam ucyate 


“The Supreme Personality of Godhead meditates on the unborn, eternal, unintelligent material 
nature [prakrti], which has eight forms, and by His order the material nature creates the material 
worlds and the various goals of life adopted by the living entities. Material nature is a 
beginningless, endless cow, the mother of the worlds. Without knowing, her children, the 
creatures in goodness, passion, and ignorance all drink her nourishing milk. The one 
independent, all-powerful Supreme Personality of Godhead strongly enjoys her with thought 
and deed, she who is the milk-giving mother of all, who is drunk by the performers of sacrifice, 
and who is said to be both the unmanifested and the manifested divided into 24 elements.” 


Furthermore, the Visnu Purdna says: 


yatha sannidhi-matrena gandhah ksobhaya jayate 
manaso nopakartrtvat tathasau paramesvarah 


sannidhandd yathakasa-kaladyah karanam taroh 
tathaivaparigamena visvasya bhagavan harih 


nimitta-matram evdsau srstanam sarga-karmani 
pradhana-karini bhiita yato vai syjya-Ssaktayah 


“When there is a fragrant flower before someone, the fragrance is touched by the smelling 
power of the person, yet the smelling and the flower are detached from one another. There is a 
similar connection between the material world and the Supreme Personality of Godhead: 
actually He has nothing to do with this material world, but He creates by His glance and 
ordains. In summary, material nature, without the superintendence of the Supreme Personality 
of Godhead, cannot do anything. Yet the Supreme Personality is detached from all material 
activities.” 


For these reasons, whatever scriptural passages state that Brahman is the ingredient of the creation 
should be interpreted to have a different meaning. 


Siddhanta: To this argument he replies: 


Sutra 1.4.23 
prakrtis ca pratijna drstantanuparodhat 


prakrtih — material nature; ca — and; pratijnd — theproposition to be proved; drstanta — example; 
anuparodhat — because of not contradicting. 


Brahman is also the material nature [prakrti] because this view is not contradicted by the 
statements and examples [given in the scriptures]. 


Brahman is the material nature [prakrti], the ingredient of the world. How is that? It is so because 
pratijnd-drstantanuparodhdat, which means “Because this view is not contradicted by the statements 
and examples of the scriptures.” An example may be given from the Chandogya Upanisad 6.1.3: 


Svetaketo yan nu saumyedam mahd-man4a anucana-mani stabdho ‘sy uta tam adesam apraksir 
yenasrutam srutam bhavaty amatam matam avijnatam vijndtam ity eka-vijndnena sarva- 
vijndna-visaya pratijna 


“Gentle Svetaketu, you are now very proud and arrogant, thinking yourself a great Vedic 
scholar. Did you ask for the teaching that makes the unheard heard, the unthinkable thinkable, 
and the unknown known?” 


Here the statement is the existence of a single teaching, the knowledge of which makes everything 
known. This teaching must be about the ingredient of the world for only that knowledge would not 
contradict the description in this passage. That ingredient of the world is not different from the original 
creator of the world. They are one, unlike the pot and the potter, which are different from each other. 


The following example is given [Chandogya Upanisad 6.1.10]: 
yatha saumyaikena mrt-pindena sarvam mrn-mayam vijndtam syat 


“O gentle one, as by knowing the nature of clay, everything made of clay becomes known, in 
the same way by understanding this one teaching everything becomes known.” 


These words of the sruti must refer to the ingredient of the world. They cannot refer to only the original 
creator of the world, for by understanding only the potter one does not understand the pot. Therefore, to 
avoid contradicting these words of the scripture, it must be concluded that Brahman is not only the 
original creator of the world, but the ingredient of which the world is made as well. 


Sutra 1.4.24 
abhidhyopadesac ca 
abhidhya — will; upadesac — because of the teaching; ca — and. 


Because [the scriptures] teach [that in this age the world was created by His] will and [in 
previous creations the world was also created by His will, it must be concluded that 
Brahman is both the original cause of creation and the ingredient of the creation as well]. 


In this stra the word ca [and] means “and many other things that are not explicitly mentioned here.” 
The Taittiriya Upanisad [2.6.1] explains: 


so ‘kamayata bahu syam prajdyeya sa tapo ‘tapyata tapas taptva idam sarvam asrjat. Yad idam 
kincana tat srstva tad evanupravisat. Tad anupravisya sac ca tyac cabhavat. 


“He desired: I will become many. I will father many children. He performed austerities and 
created everything. Then He entered within the world He had created. After He entered He 
became all that is manifest and all that is unmanifest.” 


Because it is here taught that He resides as Paramatma within all conscious living entities and 
unconscious matter by His own desire, and because it is also taught here that he is the creator of 
everything, it must be concluded that He is both the ingredient of the which the creation is made and 
the original creator and as well. 


Sutra 1.4.25 
saksac cobhayamnanat 
saksat — directly; ca — certainly; ubhaya — both; amnanat — because of direct statement. 


[Brahman is both creator and the ingredient of creation] because both [truths] are directly 
stated [in the scriptures]. 


The word ca here means “certainly.” The Taittirtva Brahmana [2.8.9.6] explains: 


kimsvid vanam ka u sa vrksa asit 

yato dyava-prthivi nistataksuh 
manisino manasa prcchataitat 

yad adhyatisthad bhuvanani dharayan 


brahma vanam brahma sa vrksa dasit 

yato dyava-prthivi nistataksuh 

manisino manasa prabravimi 

vo brahmadhyatisthad buvanani dharayan 


“What was the forest? What was the tree? From what tree in what forest did He fashion heaven 
and earth? Ask these questions, O wise ones. Where did He stand when He created the worlds?” 
“Brahman was the forest. Brahman was the tree. From Brahman He created heaven and earth. O 
wise ones, I tell you, He stood on Brahman when He created the worlds.” 


These questions and answers clearly show that Brahman is both the creator and the ingredient from 
which the creation is made. From the tree-ingredient the creation, designated by the word “heaven and 
earth” comes. The word nistataksuh means “the Supreme Personality of Godhead created.” Although 
nistataksuh is plural, the opposite, the singular, is intended here. This is a use of Vedic poetic license. 
The questions “What is the tree? What is the forest where the tree rests? Where does He stand when He 
created the worlds?” are asked in terms of the things of this world and the answers describe something 
beyond this world. In this way it may be understood that Brahman is both the creator and the ingredient 
of which the world is made. 


Sutra 1.4.26 


atma-krteh parinamat 


atma — self; krteh — because of making; parindmat - because of transformation. 


[Brahman is both the creator and the ingredient of the creation] because He transformed 
Himself [into the world]. 


The Taittiriya Upanisad [2.6.2] says: 
so ‘kamayata 
“He desired: ‘I shall become many.’ ” 
It also says [2.7.1]: 
tad dtmanam svayam akuruta 
“He created the world from His own Self.” 


In this way the scriptures explain that Brahman is both the creator and the ingredient from which the 
creation is made. 


Someone may object: “How can the eternally perfect creator be also the creation?” 


To answer this objection he says parinmdat: “Because He has transformed Himself.” This does not 
contradict the changelessness of Brahman, for a certain kind of transformation is not incompatible with 
changelessness. 


Here is the truth of this. In the following passages the sruti explains that Brahman has three potencies: 
parasya Saktir vividhaiva sruyate 
“The Supreme has many potencies.” [Svetasvatara Upanisad 6.8] 
pradhana-ksetrajna-patir gunesah 


“The Supreme Personality of Godhead is the master of pradhdana [material nature], ksetrajna 
[the individual spirit souls], and guna [the three material modes].” [Svetasvatara Upanisad 
6.16] 


The smrti [Visnu Purana] also explains: 


visnu-saktih para prokta 
ksetrajnakhya tatha para 
avidya-karma-samjnanya 
trtiya Saktir ucyate 


“The potency of Lord Visnu is summarized in three categories: namely the spiritual potency, the 
living entities, and ignorance. The spiritual potency is full of knowledge; the living entitles, 
although belonging to the spiritual potency, are subject to bewilderment; and the third energy, 
which is full of ignorance, is always visible in fruitive activities.” 


In this way the scriptures explain that Brahman is both the creator and the ingredient of which the 
creation is made. He is the creator by the agency of His spiritual potency and He is the ingredient of 
which the creation is made by the agency of the other two potencies. This interpretation is confirmed 
by the aphorism sa-visesena vidhi-nisedhau visesanam upasankramate: “An adjective describes both 
what a noun is and what it is not.” 


The scriptures also explain [Svetasvatara Upanisad 4.1]: 


ya eko ‘varno bahudha sakti-vogad 
varnan anekan nihitartho dadhati 

vi caiti cante visvam ddau sa devah 
sa no buddhya subhaya samyunaktau 


“May the one, unrivaled Supreme Personality of Godhead, who for His own purpose created the 
many varieties of living entities by the agency of His potencies, who created everything in the 
beginning and into whom everything enters at the end, grant pure intelligence to us.” 


As the supreme unchangeable, the Supreme Brahman is the original cause of creation, and as the 
parinami [the transformable], Brahman is also the ingredient of which the creation is made. Brahman is 
the creator in His subtle nature, and He is the creation itself in His nature as gross matter. In this way it 
is established that the Supreme Brahman is both creator and creation. 


The creation is thus like a lump of clay that may be shaped in different ways. The word parinamat 
[because of transformation] in this sara clearly refutes the theory that declares the material world a 
vivarta [illusion] that has no reality. The statement that the material world is an illusion superimposed 
on Brahman, just as the existence of silver is an illusion superimposed on an oyster shell with a silvery 
sheen, cannot be accepted because the oyster shell is an object that can be placed before the viewer; but 
Brahman, cannot be placed before the viewer because He is all-pervading, and therefore an illusion 
cannot be superimposed on Him. One may object that although the sky is all-pervading, illusions may 
be superimposed on it. However, Brahman is not like the sky in the sense that the sky may be 
approached by the material observer, but Brahman remains beyond the reach of the material senses; 
and therefore an illusion cannot be superimposed on Him. Furthermore, the existence of an illusion 
implies the existence of something different from the thing on which the illusion is superimposed. 
Without the existence of something separate there is no possibility of an illusion. 


In the end, therefore, the vivarta theory postulates the existence of something different from Brahman. 
This is the fault in their theory. When the scriptures state that the material world is an illusion, it should 
be understood these words are are a device intended to create renunciation. This is the opinion of they 
who know the truth. The material world, however, displays a complicated structure of different 
elements grouped in categories of higher and lower, and in this way it is very much unlike an illusion, 
where nothing is very stable and one things is continually changing into another. In this way it may be 
understood that the vivarta theory, that the material world is an illusion, is untrue and the parinama 
theory that the material world is a transformation of Brahman is the truth taught in the Vedic scriptures. 


Sutra 1.4.27 
yonis ca hi giyate 
yonih — the place of birth; ca — also; hi — indeed; giyate — is declared. 


[The scriptures] declare that [Brahman is the] womb [from which the material world was 
born]. 


The sruti-sastra explains: 
yad bhita-yonim paripasyanti dhirah 


“The wise see that Brahman is the womb from which everything was born.” [Mundaka 
Upanisad 1.1.6] 


kartaram isam purusam brahma-yonim 


“The Supreme Personality of Godhead is the original creator, the womb from which everything 
was born.” [Mundaka Upanisad 3.1.6] 


In these verses the word yonim [womb] describes Brahman as the ingredient of creation and the words 

kartaram purusam [the Supreme Personality of Godhead, the original creator] describe Brahman as the 
creator. In this way Brahman is described as both the creator and the ingredient of which the creation is 
made. The word yoni [womb] means “the ingredient of which the creation is made.” This is confirmed 

in the words: 


prthivi yonir osadhi-vanaspatinam 
“The earth is the womb from which the trees and plants are born.” 


In both common sense and Vedic revelation the creator and the ingredients from which the creation is 
made are considered are always considered different and it is not possible to say that the creator and the 
ingredient of which his creation is made are identical. However, the previously quoted passages from 
the sruti clearly explain that in this case Brahman is both the creator and the ingredient of which His 
creation is made. 


Adhikarana 8: All Names Are Names of Lord Visnu 


Visaya: Someone may object: “Many passages in the scriptures do not support your conclusion at all.” 
This adhikarana is written to dispel this doubt. 


The Svetasvatara Upanisad explains: 
ksaram pradhanam amrtaksarah harah 


“Material nature is in constant flux and the Supreme, Lord Hara is eternal and unchanging.” 
[1.10] 


eko rudro na dvitiyaya tasthuh 
“Lord Rudra is the Supreme. He has no rival.” [3.2] 


yo devanam prabhavas codbhavas ca 

visvadhiko rudrah sivo maharsih 

“Lord Siva, who is known as Rudra, is the omniscient ruler of the universe. He is the father of 
all the demigods. He gives the demigods all their powers and opulences.” [3.4] 


yada tamas tan na diva na ratrir 
na san na casac chiva eva kevalah 


“When the final darkness comes and there is no longer day or night, when there is no longer 
being and non-being, then only Lord Siva exists.” [4.18] 


The scriptures also explain: 


pradhanad idam utpannam 
pradhanam adhigacchati 
pradhane layam abhyeti 

na hy anyat karanam matam 


“From pradhana this material world was born. This world knows only pradhana. This world 
merges into pradhdana at the time of annihilation. Nothing else is the cause of this world.” 


jivad bhavanti bhitani 
Jive tisthanty acancalah 
jive ca layam icchanti 
na jivat karanam param 


“From the jiva all the elements of this world have come. In the jiva they rest without moving, 
and they finally merge into the jiva. Nothing else is the cause of this world.” 


Samsaya: Should Hara and the other names given in these quotes be understood in their ordinary 
senses, as names of Lord Siva, pradhana, and jiva, or should they all be understood to be names of the 
Supreme Brahman? 


Pirvapaksa: The names should all be understood in their ordinary senses, as names of Lord Siva, 
pradhana, and jiva. 


Siddhanta: The conclusion follows. 


Sutra 1.4.28 
etena sarve vyakhyata vyakhyatah 
etena — in this way; sarve — all; vyakhyatah — explained; vyakhyatah — explained. 


All [words in the scriptures] should be interpreted to agree with the explanation [that the 
Supreme Brahman is the original cause]. 


In this sutra the word etena means “according to the explanations already given,” sarve means “Hara 
and the other names,” and vyakhyatah means “should be understood to be names of the Supreme 
Brahman because all names are originally names of the Supreme Brahman.” 


The Bhdlvaveya-sruti explains: 
namani visvani na santi loke 
yad avirasit purusasya sarvam 
namani sarvani yam avisanti 
tam vai visnum paramam udaharanti 
“The names of this world are not different from Him. All names in this world are names of the 


Supreme Personality of Godhead. All names refer to Him, Lord Visnu, whom the wise declare 
is the Supreme Personality of Godhead.” 


Vaisampayana Muni explains that all these names are names of Lord Krsna. The Skanda Purana also 
explains: 
sri-narayanddini namani vinanyani rudradibhyo harir dattavan 
“Except for Narayana and some other names, Lord Hari gave away His names to Lord Siva and 
the other demigods.” 


This is the rule that should be followed: When the ordinary sense of these names does not contradict 
the essential teaching of the Vedas, the ordinary meaning should be accepted. When the ordinary sense 
of these names does contradict the teaching of the Vedas, these names should be understood to be 
names of Lord Visnu. 


The repetition of the last word [vyakyatah] here indicates the end of the Adhyaya. 


sarve vedah paryavasyanti yasmin 

satyanantacintya-saktau parese 

visvotpatti-sthema-bhangadi-lile 

nityam tasmin nas tu krsne matir nah 

“May we always fix our hearts on Lord Krsna, who is the final goal taught by all the Vedas, who 
is the master of unlimited and inconceivable transcendental potencies, who is the Supreme 


Personality of Godhead, and who in His own pastimes creates, maintains and destroys the 
material universes.” 


Thus ends the Fourth Pada of the First Adhyaya of Vedanta-siitra. All glories to Srila Prabhupada! 


